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Meditation on the Impure 


When the practitioner desires to receive the Dharma, the teacher will first inguire if the five 
precepts have been kept pure. If the practitioner has many sensual desires“, the teacher will first 
have to teach him the *contemplation of impurities.“ Contemplation of the impure is of two 
kinds. The first is connected with “disgusting objects; the other with non-disgusting“ ones. Why 
is this so? There are six kinds of desires" among beings: Šcolors, shapes and figures, bodily 
postures, sound, desire for a soft touch? and human forms. Those who are attached to the first 
five kinds of desired objects are guided to contemplate disgusting, ugly objects. Those attached 
to human forms are guided to contemplate the skeleton. Or contemplation can be directed 
towards the corpse which has decayed or not yet decayed. Contemplation of the corpse which 
has not yet decayed can remove the attachment to bodily postures and sound. Contemplation of 
the already decayed body, however, can remove all six kinds of attachment. 


As to the practice of the contemplation the impure, there are two methods. The first is 
the contemplation of the decaying, rotten corpse, comparing it with one's own body as being 
the same. This contemplation will then lead to revulsion. Having grasped the disgusting signs, 
one proceeds to a guiet place, such as at the foot of a tree or an empty dwelling, and uses the 
sign to contemplate the impurities of one's own body, binding his mind to different places in 
the body, not letting it get distracted by outside appearances. Whenever his mind starts 
wandering, he again gathers it in the body. 


The second method of contemplation is that even though the meditator does not see the 
object with his own eyes, he analyzes it in accordance with what he has remembered from the 


2 Kamarága, ZA 

3 Asubhabhávaná, F 

4 See Mahávibhásasástra t.1545, vol.27.:205; Zhong guan chu: The contemplation of impurities is the beginning 
of all contemplations; also ibid: 207. The nature of this contemplation is non-greed, alobha, also A.K. ch.6 
verse 9. tr. Poussin: 149. 

5 Sanirvedásubha. 

S Km, Nágárjuna; Mahaprajňáparamitášastra 321 3 The meditation on the non-beautiful (asubha) is of 

two kinds; on the impure fž and on the pure 5. 

7 Compare with four kinds of desire in Abhidharmakosa. ch.6 verse 9c, ed. Swami Dwarikadas Sastri, Baudha 
Bharati Series 5,6,7,8p.865, tr. Valerie de la Poussin p. ch.6 p. 149. also see Šravakabhimi of Acárya Asaňga. 
ed. Dr. K. Shukla, Jayaswal Institute 1973. Second Yogasthána p.205 five kinds of rága, five kinds of 
contemplations, 205. Or see four kinds of objects connected with sensual desires in Yogacárabhůmisástra 
chapter. 26; BAE > JECE » WD > JKSK > 

Š Corresponds to xianse ZříťE, , see Poussin A.K., 149. 

%Corresponds to miaochu Wfjšj; Poussin; desir de contacts. 





















































Instruction of his teacher, thereby contemplating his own body being filled with thirty-six kinds 
of impure objects: head hairs, body hairs, nails, teeth, snot, tears, spittle, saliva, sweat, dirt, 
grease, skin, diaphragm, flesh, sinew, vein, marrow, brain, heart, liver, spleen, kidneys, lungs, 
stomach, small and large intestine, membrane, gall bladder, mucus, and so on.'“ All these body 
parts contain blood, feces, urine, hosting all kinds of worms inside. In this way, this body is 
nothing but an accumulation of all kinds of impurities which bear the illusory designation of a 
body!". 


He contemplates himself like this and also the body of others to whom he may be 
attached. If he becomes disgusted with sensual desires, his mind will be appeased. Should his 
mind not be appeased, he will have to continue the practice diligently and reprimand his mind 
thinking: 


Aging, illness, death, and suffering are always near. Life passes like lightening. This 
human body is hard to obtain and a good teacher is difficult to meet. The Buddha 
Dharma is about to be extinguished like a lamp at dawn. If mind's concentration is 
interrupted, too many vexations arise from inside as defilements and from outside as 
hosts of Máras. There is bound to be hunger, famine, aging, and disease in the country. 
The thief of death has great power to break the mind's practice of concentration. It will 
be frightening since the robbers of defilements can still do major damage to me, and I 
have not yet obtained deep concentration. Even though I wear the clothes of the Dharma, 
I am vain inside like a common man. All gates of the lower realms are still wide open 
to me. My wholesome dharmas are not yet enough to accomplish right concentration. 
AI the unwholesome dharmas can surely still harm me. So, how can I still be attached 
to this bag of filth, being so lazy, so as not be able to subdue my mind through diligence? 
This miserable body, reprimanded by the wise, is 00zing impurities from its nine cavities; 
yet, I am still attached to it. Therefore, I may die like an animal, precipitating into 
darkness, and that is extremely undesirable. 


In this way, the meditator forces himself to contemplate the impurity. Reprimanding 
himself, he gathers his mind on his meditation object. Sometimes, it becomes necessary to let 
the mind rejoice. Here, the meditator recollects thinking: the Buddha is omniscient. He explains 
the direct path, easy to understand and easy to practice. He is my great teacher, so I should not 
worry and be afraid. Just as those relying on a great king are freed from fear and trepidation, all 
the arahants have done what is to be done. They are my companions who have already subdued 
their minds like a loyal slave. Since their minds are already subdued, they are endowed with all 
kinds of fruits of the path and the mastery of the six supernatural powers. So I should also 
subdue my mind and search for the attainment of the same. That is the only way, there is no 
other road. 


Having contemplated in this way,'* he returns to the meditation on impurities. Furthermore, the 
practitioner recalls with delight: 


At the initial phase of practice, the wind of vexations has been blowing to disturb my 
mind. Yet, because I desired to obtain the path, the five kinds of desires for superior 


pleasant '* sensual objects could not corrupt me, needless to say the mean ones. 


10 Compare with The Path of Purification, tr. Nánamoli Bhikkhu, ch.6 ; Foulness as meditation object, or 
Yogácarabhůmisástra, Šrávakabhůmi Yogasthána 3; two kinds of contemplation of impure; inner: 36 bodily 
parts - kavánupassana, and outer: decaying corpses. Also ibid. Compare Shukla, 373 bhůtasankalika and 
abhiitašankalika, also Mahávibhásásšastra, T.S, 27: 207. 

"Tbid ch. 8 Mindfulness occupied with the body. 

2 Compare V.M. ch. 4, ten kinds of skills in absorption. 

B Kamaguna HB, Nágárjuna, Mahaprajňápáramitašastra KZJšžíi. Chapter 28; Blaming desires for five 


























Just as when the elder Mahamaudgalyávana obtained the arahant path, a courtesan, adorned 
with all kinds of ornaments, in a joyful mood, approached him with a desire to seduce him. At 
this time, Mahámaudagalyáyana uttered these verses: 


Your body'“ is held upright due to bones. 
Skin and flesh hold them together. 
It is filled with impurities, 


that contain not a single thing of worth. 


Your body is just a skin bag holding feces and urine. 
It oozes impurities from nine cavities. 
It is but a ghost of'no value, 


how can on go on cherishing it? 


Your body is just a moving toilet, 
it is covered by a thin layer of skin. 
It is shunned by the wise men, 


Just as one leaves behind a (stinky) latrine. 


If people know your body, 
being as disgusting as I know it, 
they will all keep away from it, 


as one avoids a pit with excrements. 


Your body is decorated, 
having all kinds of scents and jewelry. 
It is desired by the common men, 


those who are wise are not bewildered. 


Your body is just a collection of impurities, 
a heap of filth of all kinds. 
It is but a well-decorated latrine, 


an object of liking for the fools. 


kinds of sensual object is the means for obtaining the Dhyána. 
M Compare with Theragatha, Satthikanipata, Mahamoggallana verses 1150-1157, see Pali Text Society edited 
by Oldenberg and Pischel. 


Your ribs are hanging on the spine, 
like the rafters attached to the ridgepoles. 
The five organs in the hollow of your body, 


are as impure as feces in a bamboo satchel. 


Your body is an abode of excrement, 
loved and cherished by the fools. 
When decorated with jewels, 


it looks well from outside, like a flower vase. 


One who wishes to defile space, 
will never be able to succeed. 
Now you wish to sport with me, 


like a moth throwing itself into fire. 


Now, all the poison of sensual desires, 
I have already completely eradicated. 
Five kinds of sensual desires are abandoned, 


the net of Maras has been shattered. 


My mind is like an empty space, 
nothing whatsoever can get hold of it. 
Even if a messenger of gods wishes to come, 


he will not be able to defile this mind. 
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The Preparation for Dhyána 


The practitioner should contemplate with determination and resolution. The meditator should 
let his mind dwell on the chosen meditation objects and pay no attention to any other '“desires. 
If the practitioner has sharp faculties, capable of striving continuously with one-pointed mind, 
he will attain the dwelling in samádhi within one week. Should the meditator be of average 
faculty, he should be able to obtain it within three weeks. As to a meditator with dull faculties, 
he will need a long, long time to obtain it, like one churning butter milk to get butter. He should 
be able to obtain eventually. However, if he does not follow the correct method of practice 
assiduously, even though he may use all kinds of skillful means for a long time, he will obtain 
nothing. It is like by churning water, one will never obtain butter. 


Ouestion: What are the reasons of non-attainment? 


Answer: If one transgresses the precepts and is unable to repent, if one has wrong views 
and does not abandon them, and if one has cut off the wholesome roots or has three vetils of 
hindrances,'“ that is to say if one has many strong defilements leading to the three lower realms, 
or has committed five deeds!" with immediate results, and evil deeds of these types, he will not 
be able to succeed in the practice. Yet, in the teaching of the Mahayana, for a Bodhisattva of 
sharp faculties who is eguipped with genuine wisdom and merit as causes and conditions, the 
case will be different. Such a practitioner even though he does not follow the method, he will 
recite the scriptures and practice merits such as erecting stupas, making offerings, teaching 
Dharma, and guiding beings in the practice of the path of ten virtuous deeds. 


Ouestion: How does one know a person has obtained one pointed mind? 


Answer: If one's mind dwells on the mental image [of the meditation object],"“ his body 
becomes soft and light connected with pleasant sensation. AI the vexations such as anger, hate, 
anxiety, and worry will have ceased. His mind will obtain a happiness he has not experienced 
before, surpassing the pleasure connected with five kinds of sensual desires. Since his mind 
becomes pure, free of turmotl, his body will emit light just like a bright mirror shinning outside, 
or like a bright pearl shining in the limpid water. When these signs appear, the practitioner's 
mind will be filled with peace and joy. This can be compared to a thirsty man digging the ground 
for water. When he sees mud, he knows he will reach water soon. In the case of the practitioner, 
his first application of a meditation method is like digging the dry ground. If he persists for a 
long time, he will see signs of humidity. He will know by himself that the attainment of 


15 Chanda, 8X 

16 That is karma, karma vipáka and klesa, veil of karma, resultant karma and defilements. 

"7 Five dnantaryakarmáni.or dnantarikakarma 

18 Nimitta, TE. Compare with Visuddhimagga ch. 4. Appearance of Absorption in the Cognitive Series, tr. 
Nánamoli, 142. 




















Pdhyana concentration will not take long. When the meditator, with one-pointed mind, faith, 
and diligence, gathers his mind to enter deep concentration, he will have condemned and 
restrained the five kinds of sensual desires. He will see the search for sensual desires as being 
extremely disgusting, as one observes a dog nibbling in foul smelling excrement, when not 
obtaining some good food to eat. In like manner, he will blame [sensual] desires as being 
erroneous and his mind will give rise to compassion [for those who search for them]. Those 
who enjoy the five kinds of sensual desires do not know how to search for happiness [which 
comes from mind], so they indulge in searching outside for impure vicious pleasure. 


The practitioner should always make an effort day and night to gather all the wholesome 
dharmas that help to accomplish deep concentration and let his mind abandon all hindrances to 
concentration. One who gathers all the wholesome dharmas contemplates the desire realm as 
being impermanence, suffering, emptiness, and non-self.?“ It can be compared to a disease, boils, 
tumors, or darts which have entered heart. When the three poisons are ablaze, they are 
accompanied with the smoke of struggles, guarrels, jealousy, etc., all being extremely 
disgusting. If one sees things this way, it is called the initial stage of practice. If this is so, during 
the practice, when the five *!hindrances obstruct his mind, he should remove them in the manner 
like wind scattering the dark clouds obstructing the sun. 
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2 Sammohavinodaní, Jhanavibhango, Pali Text Society 1980, 323-380. 
2 nivarana 
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Removing the Five Hindrances 


When the hindrance of sensual desire*“ arises,““ the practitioner should contemplate the objects 
of the five senses meditating: 


I am practicing the path and already relinguished the five sensual desires. Now, how 
can I contemplate them again? 


Am I not like the one who has vomited the food and tried to eat it again? The sensual 
desires are vicious dharmas belonging to the world. Now I am studying the path (of 
liberation). I have already shaved my beard and hair and put on the garment of the 
Dharma. Until the end of my life, I have abandoned, cut off for ever all aspirations for 
the five the objects of sensual desires. Is it not extremely unsuitable to keep on letting 
them arise? I should immediately eradicate them, like if they were thieves or poisonous 
snakes who entered my dwelling. I should see them as really great disasters. 


And furthermore, the five desires are like the dwelling of evil and cannot be seen, otherwise. 
At first, they seem to be guite agreeable, but after some time they will mislead us and cause all 
kinds of bitter sufferings connected with the poisons like jealousy, hate and anger. There is no 
evil they do not perform. They can be compared to bags filled with sharp knives that injure 
people who embrace them. 


5 5 [E] 

2 Kamachanda, %$BK 

25 For treatment of the five hindrances see for example The Middle Length Discourses, Majjhima Nikaya. tr. 
Bhikkhu Nánamoli and Bhikkhu Bodhi. Wisdom Publications, MN27.18, 39.13-14 with similes or Digha 
Nikava Samaňňaphalasutta, Pali Text Society, 71-73, or Y.B.S. Samáhitá bhumi Taisho 30. Han Oing Jing 
Ke Ju, 352-362 or, V.M. ch. 6, 67. Patisambhidá Magga, Anápána chapter. 


Moreover, even if one can obtain [the enjoyment from] the five objects of sensual 
desires, one can never become satisfied by them. Not to be satisfied means to be without 
happiness. It can be compared to a thirsty man drinking pus, he will never guench his thirst and 
attain pleasure. Or, like one scratching his itches, his ailment will not get better and become a 
pleasant experience. Besides, the sensual desires contaminate ones mind so that it is unable to 
see what is good or bad. Due to them, one is not afraid of the conseguences of evil deeds in this 
life and the lives to come. For this very reason, one should eradicate sensual desires. 


Even though one may have removed the hindrance of sensual desires, the vexation in 
the form of *resentment may arise in the mind. It must be removed. One should contemplate 
that, from the time of conception in the womb, one always suffers. AII kinds of sufferings are 
bound to keep the company, so how can one continue to add more vexations? Suppose someone 
1s about to be executed, how would a kind man load more suffering and pain on him? 


Besides, one practicing the path of liberation should be able to abandon **fetters like 
self-love and arrogance, which do not obstruct the way to heaven, yet they should not arise in 
the mind of the practitioner. What to say about resentment and hate depriving one of the very 
root of happiness? In addition, (the hindrance of resentment) can be compared to boiling water 
that does not allow one to see his face. Similarly, when resentment arises in the mind, one can 
neither differentiate between the noble and the mean nor recognize one's parents or teachers or 
receive the teachings of the Buddha. 


Resentment is indeed a great ill. It is harmful and not the path, as it is similar to a "devil 
himself. One should contemplate friendliness to remove resentment and hate. When the 
hindrances of sensual desires and resentment have ceased, one will experience happiness if one 
has attained the dhyána concentration. 


In case one has not yet obtained the happiness of dhyána, his mind may sink due to 
distracting emotions, worries, and muddled thoughts; his (inner eye) will lose focus. In this case, 
one should know that the robber in the form of *sloth and torpor is harming his mind. It is 
harmful even for worldly gains. How much more for the path? The hindrances of sloth and 
torpor are no different from death. The only difference is in breathing. Just like when cloth 
covers the water, one's face cannot be seen in it, so when the mind is covered by sloth and 
torpor, one cannot see what is good and what is bad. Thus, one is not able to understand the real 
nature of all the phenomena. In order to remove [the hindrances of sloth and torpor| one should 
contemplate in this way: 


How can I sleep guietly when all the robbers in the form of defilements are still harming 
me? It is like facing a bunch of robbers with sharp weapons, how can I indulge in sleep? 
I should not sleep since I have neither removed the disaster in the form of old age, 
disease and death, nor have I abandoned the suffering of the three lower realms of 
existence, having attained the preparatory stage"! of warmth in my practice. 


If the hindrance of sloth and torpor has not ceased, the practitioner should splash his face with 





2 KEM chapter 19; The way to remove sensual desires (raga) is by understanding non- attainment (aprápya 
TM). 
27 Pratigha IB 
28 Samyvojana £5 
> Ráksasa Zš 
> Sthydnamiddha lék 
31 Úsman, B? here úsmadharma, or ismagatadharma; first of the four roots of wholesome (kusalamula) 


leading to the realization of the path of seeing (daršanamárga), see for example Abhidharmakosabhášya ch. 
6 Verse 17, tr Poussin, 163. 
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cold water and observe the stars and planets in the four directions. Meditating on three things 
will not let the hindrances of sloth and torpor obstruct one's mind. The first is fear. One should 
think of the great power of the "king of death always ready to inflict harm. One should recollect 
death being near like a robber, yet one is left without anything for reliance. Furthermore, one 
should also think about death as if it were a sword put on one's neck, ready to chop the head 
whenever one falls asleep. The second is gratitude. Here one should recall the Buddha as a great 
teacher and contemplate, “I am not yet in the possession of all the "excellent dharmas the 
Buddha has taught. I am fortunate and grateful for receiving his teaching. Contemplating in this 
way will make my sleepiness disappear". The third is anxiety and worry. Here, one should bring 
to mind the endless and limitless suffering, pain, and harm of the future series of rebirth that 
one will have to undergo in this samsára. If one contemplates the hindrance of sloth and torpor 
and challenges it by all kinds of skillful means, one should be able to stop it. 


When the hindrances of *excitement and remorse arise, one should contemplate this 
way: 


When the worldly people want to dispel their worries, they search for pleasure, thereby 
allowing agitation and manifoldness [based on desire, prapaňca] to arise. I am a 
practicing ascetic, sitting in meditation searching for the path. It is extremely 
undesirable that I indulge in negligence, giving rise to agitation. The teaching of the 
Buddha especially emphasizes concentration as the root practice so I should not indulge 
my mind in negligence so easily. 


Agitation and manifoldness can be compared to water disturbed by waves that makes one's face 
invisible. When they move the mind, it is unable to see what is good and what is bad. As far as 
remorse is concerned, it has been explained in the perfection of meditation.** 


Ouestion: Sensual desire, resentment, and doubt—each individually forms one 
hindrance, why do sloth and torpor along with excitement and remorse both form hindrance 
combined together? 


Answer: As the strength of the vexation of sloth is weak, it will not obstruct the mind 
unless it is assisted by torpor.*“ Similarly, excitement without remorse will not be able to form 
a hindrance. Therefore, the two are combined together to form a single hindrance. It can be 
compared to tightening some object with a rope. One rope will not have the power to accomplish 
the task, but combined with other ropes it can. Besides, with regard to the mental factors of 
sloth and torpor, it is the sloth that makes the mind heavy. Due to mind being heavy, the body 
becomes heavy too. The sloth presents only a slight obstruction of the mind, but strengthened 
by torpor; they together obstruct the path of practice. This is the reason why these two mental 
factors are combined into one hindrance. When one has awakened from the torpor, the mind is 
not one-pointed. It will swiftly recall five objects of sensual desires and indulge in all kinds of 
vexations. This [condition] is called excitement. Excitement can be compared to a monkey freed 
from its shackles, mischievously running, jumping, and playing in the forest. Excitement is just 
like that. When one recollects the objects of the desires of the five senses and indulges in all 
kinds of fetters, one loses the (control) of one's bodily, vocal, and mental (actions) allowing 
worry and remorse to arise. One will think about what one has done and should not do or what 
one should do, but did not do. For this reason, excitement and worry are combined to form a 





3 Yamarája, Yamadeva 5GT. 

> Saddharma WE 

3 Auddhatya-kaukrtyam Ej 

35 Possibly the author refers to Nágárjuna's commentary to Mahaprajňápáramitášastra in 25000 verses Da Zhi 
Du Lun KZJš ži, section on the perfection in meditation, translated by Kumárajiva.: T.25, chapter 17 

36 See YBS, HOJKJ vol. 1, 354-5. 
































single hindrance. 


Ouestion: If one has committed evil deeds and is able to repent, it should not be a 
hindrance. 


Answer: If one transgresses the precepts and has remorse and determines; “from now 
on I shall not do so any more", acting in this way is not a hindrance. However, if one has done 
some evil deeds and does not cease to think of them with his mind confused with worry and 
vexation, that is called hindrance. Thus, depending on such different circumstances, the 
meditator blames the obstacle of excitement and remorse and attaches his mind to the 
meditation object. 


If the meditator's mind gives rise to doubt, it should be eradicated. Why is it so? 
Because the mental factor called doubt is not like attachment or pride (which do not obstruct 
the way to heaven). Doubt gives no pleasure in this life and leads to hell in the next life. Having 
doubt hinders all the *"wholesome states of mind. It can be compared to being at the crossroad 
and hesitating, not knowing where to proceed. Understanding doubt in this way, will appease 
it. In this fashion, if the practitioner contemplates his practice continuously, the doubt will not 
arise again. When one knows doubt to be a disaster obstructing the correct path, it will be 
guickly abandoned. 


Besides, the meditator should also reflect the on Buddha as being one who is endowed 
with omniscience, who can distinguish all the dharmas, no matter whether mundane or 
supramundane, wholesome or unwholesome, or beneficial or harmful. 


He can distinguish everything with utmost clarity, so I should receive the methods 
(taught by him) without giving rise to doubt. I should follow his instructions, and not 
disobey them. In addition, the Buddha dharmas are a marvel. Now I do not have the 
knowledge to practice concentration and wisdom in accordance with the Dharma, so 
how can my mind fathom all the dharmas? One is able to protect himself self from 
robbers only if he possesses sharp weapons. If one counters strong enemies empty 
handed, for sure he will be harmed. As to myself, who has not yet attained concentration 
and wisdom, how can I fathom the true meaning of all dharmas? This is not appropriate 
indeed! Furthermore, the non-Buddhists can let doubt arise, because they are not 
disciples of the Buddha. As to myself, being a disciple of the Buddha, how can I still 
give rise to doubt in regard to him? 


The Buddha often blamed doubt as being disastrous (for spiritual practice). It is an obstacle, 
hindrance, vetl, and an impediment to the path. Deceiving oneself about one's practice (without 
following instructions) is like knowingly piercing oneself with darts instead of taking them out. 
So is the doubt, it misleads the one who doubts. The sensual desires and doubt obstruct real 
wisdom. They can be compared to one afflicted with scabies, scratching his wound and making 
the affliction worse. However, if a good physician gives proper medicine, the itch of the scabies 
will cease by itself. The same is true for a practitioner of Dharma. If he gives rise to doubt in 
regard to all kinds of teachings and wishes to remove doubts in accordance with context 
(without following the method), he will have even more doubts.““ It is only by following the 
Buddha's teaching that doubts will be directly removed as soon as they appear. So the meditator, 
by challenging doubts in different ways, will eliminate them promptly. 


JKusaladharma >33E 
38 AE | X568 » If one has five hindrances, one should not teach the transcendental wisdom. Or 4 69 ; all 
defilements arise due to virtues based on [clinging to] differentiations (TH1EMÉ F) 
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Practice of the First Dhyána 


If the practitioner has contemplated in this way and removed five hindrances while gathering 
all the wholesome dharmas, he will be able to enter deeply into one-pointed concentration. He 
will then abandon the vexations of the desire realm and enter the first absorption. As described 
in the Buddhist scriptures, the meditator, having abandoned sensual desires and evil, 
unwholesome dharmas, enters the first dhyána that is accompanied with applied and sustain 
thought, with *'rapture and““ pleasure born of seclusion“. 


Ouestion: What are the characteristics connected with the attainment of the first dhyána? 
Answer: When the meditator has challenged and removed five kinds of desires [towards five 
kinds of sensual objects] through the practice of right mindfulness, the sensation of his body 
and mind will become pleasant, soft, and pliable and his body will emit light even before the 
stage of attainment. When the first absorption is attained, these characteristics will become more 
predominant. As the four elements in the *“sphere of form permeate the whole body and there 
1s softness, lightness, and pliability connected with one-pointedness, the meditator experiences 
"Shappiness due to having abandoned all the evil and unwholesome dharmas. The practitioner 
will see light inside and outside of his body because the *“materiality derived from the four 
elements in the sphere of form has the characteristics of emitting light. The mind of the 
practitioner will change: the objects that used to cause his resentment will no longer irritate him 
and those that caused his joy will not gladden him. The "eight worldly dharmas (winds) will 
no longer be able to move his mind. His faith, reverence (to the triple gems) and shame will 





9s—ah [WF]UC][H]C3] 
4 Dhyána VIE 
A Priti S 

2 Sukha 46 

8 Vivekaja, šlEE. Using M.N. Translation of Bhikkhu Nánamoli and Bhikkhu Bodhi, 641. 
4 Rupadhátu 65T 
4 |aiájk, Compare XZEžíi Taisho 25, chap.75 
46 Bhautikarupa, *5(E, 
1Astalaukikadharma; lábha, vasas, prašamsá, sukha; profit, fame, praise, pleasure and their opposites. 
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become stronger. His mind will not be attached to clothes, foods, drink, and such matters. He 
will have high regard for all the virtues, disregarding, the rest. His mind will not be attached 
even to the five heavenly pleasures. No need to say about the five objects of the impure worldly 
desires (in the desire realm). These are the characteristics of the one who has attained the first 
absorption. 


Furthermore, the mind in the first absorption experiences great rapture like a poor man 
suddenly finding a precious treasure. Experiencing great joy in his heart, he will reflect on how 
to use diligence and asceticism to support his practice of the first dhydna in the three watches 
of the night reflecting: 


Now I have attained wonderful happiness—the true result of the path, (so my effort) is 
not in vain. Yet, the sentient beings are confused and obstinate in their bewilderment. 
They are immersed in five impure desires that cannot lead to happiness; they are to be 
pitted indeed. 


The happiness of the first absorption permeates the whole body internal as well as external, just 
like water moistens the dried soil inside as well as outside.““ The experience of happiness in the 
desire realm cannot permeate the whole body because the sensual desires and resentment burn 
the body like fire. Entering the first absorption is like entering a cool pond where all burning 
vexations are extinguished. As burning sensations are removed immediately by entering a cool 
pond, the first dhyána is immediately attained by following (continuously) the chosen mediation 
practice. 


Or, (in order to obtain the first absorption), one may use other mediation objects such 
as the samádhi of the recollection of the Buddhas, contemplation of the impure, the meditation 
on friendliness, etc. Why? This is so because through this practice (of důhyana on different 
meditation objects) the ability of the meditator for reflection in order to obtain absorption will 
be deepened and accordingly his insight will become clearer.“ 


EE 
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48Compare with standard comparisons as in M.N. 39.15. 
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Practice of the Second Dhyána 


If the meditator has attained the first dhyána absorption, he should strive to proceed to the 
second one. If the [meditation] path is beset by *“cankers, one contemplates the applied and 
sustained thoughts as being abhorrent (like disease, boils, tumors, etc.) at the stage of dhydna 
Sladjacent to the second absorption. Just as in the sphere of perception dominated by five senses 
[kama dhátu] the five desires and five hindrances distract the mind, even so the applied and 
sustained thoughts distract and molest the concentration in the first dhydna. If the path of 
mediation is "free from cankers, the meditator, in order to leave the first absorption, will use 
his undefiled first concentration to challenge the shortcomings of the applied and sustained 
thoughts. 


Ouestion: If the fetters can disturb the mind even in the first absorption, why 1s it that 
only the applied and sustained thoughts are mentioned [as disturbing factors] in the second 
absorption? 


Answer: The fetters“* in the first absorption are applied thought and sustained thought. 
Why is this so? As one is able to use skillfully applying thought and sustaining thought (in the 
meditation object of the first dhyana), one will become attached to it. Therefore, the applied 
thought and sustained thought can also be called fetters. For a meditator who has just attained 
the first absorption, there is no other attachment. Besides, if the meditator has not contemplated 
(the danger of the) great rapture before attaining the first absorption, it will devastate his 
concentration“*.Because [the applied and sustained thought] are detrimental to concentration, 
therefore, they should be abandoned first. Moreover, the applied and sustained thought must be 
abandoned, if one wishes to enter the deeper concentration of the second dhyána. It is 
abandoning a little benefit for the sake of a great benefit. It is like abandoning the little 
happiness of the desire realm in order to reach the great happiness [of the higher realms]. 


Ouestion: You only explained that applied thought and sustained thought need to be 














50 Sásrava mársa, F ziji see A.K. Chapter 8 verses 15, 20, 21, etc., and ch. 8 verse 9, where sásrava is 
explained as belonging to the five kinds of bodily sensations; ed. Dwarika Sastri, 1145. 

Sl Samantaka=jin fen %tT+, see A.K. ch.8 verse 3 with Sphutártha com. ed. Swami Dwarika Sastri. Varanasi, 
1987: 1131. The expression bian di žžžHl, used here can have two meanings, either the stage adjacent to next 
dhyána as use here, or the highest attainment in concentration that is the neither perception nor non 
perception as the transitional stage to the realization of a supramundane object, which is the path free from 
cankers [andsravamárga fřikažáí]. See for example Da cheng yi zhang A3É38 E, CBeta 0719a22 . In 
Abhidharmahrdava there is mentioned only one kind of samantaka %T 7% for all eight attainments. 

5 Anashravamárga, that is uprooting the defilements, ibid. X/4]j3i%220 ; Explains two kinds of dhydna, pure 
and immaculate; »5, ft). 

5 Fetters samvojaná usually translated jie 45 or shi ff, here both together, not to be taken technically in the sense 
of nine or ten fetters but meaning obstacles in general. Commonly used by early translators, see for example 
Samyuktabhidharmahrdaya, tr. Bart Dessein. Motilal Banarsidas: partl: 221. 

S Jye Z and guan 'fři usually stand for applied and sustained thought, vitarka and vicára, here however must 
mean contemplation in general X/EŠ3R%23; applied and sustained thought are the causes of samádhi, but 
also the disturbing factors of samádhi. They are like winds that cause but also disturb the rain. 


























































































































abandoned. Why you do not explain vexations [in the first dhyána]“? 


Answer: Applied and sustained thought, in regard to the first dhydna means skillful use of 
applied and sustained thought. The attachment and other vexations in the first díhyáana are also 
called applied and sustained thought. Because an unskillful use of applied and sustained 
thought hinder entrance into the second dhydna, it is advantageous to remove them. A skillful 
use*? ofapplied and sustained thought causes the meditator's mind dwell in happiness; therefore, 
applied and sustained thought must be extinguished in any case. One should investigate and 
contemplate in this way: 


I know the evil use of applied and sustained thought is the real robber (of a deep 
concentration). The skillful use of applied and sustained thought appears to be good; 
however, it is a robber because it deprives me of a greater benefit. I should strive to 
progress further to extinguish both [skillful and unskillful applied and sustained thought.| 
Applied and sustain thoughts are irritating, like sounds annoying a person who is tired 
and wishes to sleep. That is why the meditator seeks to attain the second dhyána by 
removing them. It can be compared to wind and mud which muddles the limpid water 
to the extent that the image of one's face cannot be seen. The five sensual desires of the 
desire realm are similar to mud making water turbid. Applied and sustained thought 
disturbs the mind like wind stirring the surface of the water. When these are removed, 
one experiences "inner self-confidence and enters the second dhyána which is without 
applied and sustained thought, with rapture and pleasure born of concentration. 


Ouestion: What are the characteristics of the second důhyana? 


Answer: As the scriptures explain, when applied and sustained thought is extinguished, 
no matter whether it is wholesome or */non- defined, as these thoughts do not move the mind 
one gains inner self-confidence and purity. This inner self confidence (of the second dhyána) 
can be compared to stars, moon, and mountains reflected in clear silent water without ripples. 
This self- confidence and purity is called the noble silence of the sages. Even though the third 
and fourth dhydnas are also marked by silence from applied and sustained thoughts, 
nevertheless, since the causes of speech [in the form of applied and sustained thought] have 
been first removed in the second dhyána, it called silent."* Since these causes of speech have 
been removed by obtaining the second absorption, it is called silence born of concentration. 
One who attains it, will produce a more subtle rapture and happiness, surpassing that of the first 
dhyána. In the first dhyána, rapture and happiness arise from seclusion from sensual desires. 
Here [in the second důhyana] it will arise from the [superior] concentration of the first dhyana. 


Ouestion: The second dhydna also arises from isolation [viveka] from fetters as in the 
first dhyána, so why it is not called arisen from seclusion (as the first dhyána)? 


Answer: Although the second absorption arises from isolation from fetters, nevertheless 
its power of concentration is greater, therefore, it is called arisen from concentration. Besides, 
when one says that the (first dhydna) 18 arisen from seclusion, it means seclusion from the desire 
realm. Furthermore, the seclusion from desire refers to seclusion from the desire realm. When 
one says seclusion in the first dhyana, it does not mean abandoning the sphere of subtle forms 
[růpa dhatu]. Therefore, [the second důvána] is not called born from seclusion. These are the 


55 Literally, good use as opposed to bad use. 

56 Adhyatmasamprasáda VŮNÍ , A.K. ch. 8 verses 8, 9, ed. Dwaraka Sastri, 1148. 

57 Avydkrta. 

58 M.N. 44, 399, for vitarka and vicára as verbal formations. The first dhyčna is produced by separation from 
sensual desires EA E while the second dhyána is thought to be produced by samádhi SEE. See X4] 


chapter 75. 
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Practice of the Third Dhyána 
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When the second absorption has been attained, the practitioner should seek a deeper 
concentration. In the second důvána, there are surely vexations covering the mind such as 
desire, pride, wrong view, doubt etc. They spoil the concentration of the second dhyána. They 
are the thieves of the second dhydna and impede the entrance into the third. So, one seeking the 


third absorption must remove these““ ills. 


Ouestion: If this is the case, why did the Buddha teach that the third dhyána is obtained 
by abandoning rapture and practicing “eguanimity? 


Answer: When the great rapture of the second důyána is attained, the excess of rapture 
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one experiences becomes attachment. This is how rapture leads to all kinds of fetters and 
becomes the base for vexations. Moreover, all fetters are not beneficial, so one should not attach 
to them. The rapture means pleasure “*. It is very beneficial, but it involves a strong attachment 
that is difficult to abandon. This is why the Buddha explains the third dhyána is attained by 
abandoning rapture. 


Ouestion: The five sensual desires are impure and evil and rapture should be abandoned. 
Yet this very rapture is pure, beautiful and delightful to all beings. Why should it be abandoned? 
Answer: As mentioned before, it becomes the cause of attachment and this leads to an evil 
practice. Besides, without abandoning rapture, one will not be unable to attain superior gualities. 
So, what is wrong with abandoning a small [benefit]to obtain a great one? If the meditator wants 
to make progress to the third dhyána, he should contemplate the rapture. It is enjoyable, but he 
should know that it is the cause of disasters, worries and sorrow. It is an impermanent 
phenomenon, when it changes, it gives rise to worry and sorrow. 


Moreover, rapture is a gross happiness'. Now the meditator wishes to abandon gross 
happiness in order to seek a subtle one, therefore it is said that he abandons rapture in order to 
enter a deeper concentration, searching for a different kind of happiness. How does the third 
dhyána extinguish the rapture? Though one abandons that splendid rapture, mind has no regret 
because it knows that rapture is harmful. It can be compared to abandoning one's wife without 
regret when one knows that she is a“*ghost. The rapture is a confused and coarse phenomenon, 
1t is not subtle. In the third dhyána, one's body experiences happiness that nothing can surpass 
in the world. With regard to this happiness the noble ones proclaim; he enters the third dhyana 
divested of rapture with eguanimity due to his mindfulness and sublime awareness, feeling 
happiness penetrating his whole body. 


Ouestion: Here [in the third dávána] one speaks of one-pointedness of mind with 
mindfulness and awareness. Why is this not mentioned in the description of the first and the 
second dhyana? 


Answer: In the third důhyáana, one experiences happiness in the whole body and the mind 
practices eguanimity [with regard to all formations]. It does not allow the mind to be attached 
to diserimination between good and bad. Hence it is described as one-pointedness connected 
with mindfulness and awareness. Furthermore, there are three shortcomings in the third dhyána. 
Firstly, the mind sinks when it becomes subtle. Secondly, the mind becomes active. Thirdly, the 
mind gives rise to confusion and low spirits (due to its subtle state). The meditator should often 
recollect one-pointedly these three shortcomings. Should his mind start sinking, he should uplift 
it again through the power of effort and awareness. When the mind becomes too active, he 
should gather it. When the mind is confused and low in spirit, he should let it rejoice by 
recollecting the subtle gualities of the Buddha. He should constantly protect his mind by 
countering these three shortcomings.“* This is how the meditator, with happiness due to one- 
pointedness of mind, enters the third dhydna. 


Ouestion: The sůitra mentions happiness in the third dhydna twice. What are these two 
kinds of happiness? 


6 Yue le, RE literary with enjoyment of a pleasant sensation (sukha 
y joy p 
63 Raksasi. 
=] 


S Samprajanya translated as wisdom [hui ž* 
65 





Answer: The first is corporeal happiness;““ the second is mental happiness.“" 


Ouestion: There are three kinds of happiness, namely, corporeal happiness, mental 
happiness, and happiness free of vexations.* Due to which one of them is the happiness of the 
third dhyána called supreme? 


Answer: Among the three kinds of happiness, the higher one is more subtle, all of them 
surpass the lower stages [of concentration]. Because the corporeal happiness comes first [in the 
first Dhyána], one uses this term to explain the stage of happiness [sukha bhiůmi.]. Even though 
1t stops completely in the remaining two higher stages of dhyana, nevertheless they [second and 
third dhyána|] still have happiness. Therefore, the corporeal happiness does not apply to them. 
69 


Ouestion: What is the difference between happiness with rapture and happiness divested 
of rapture? 


Answer: They are two kinds of "pleasant sensation: the "mental faculty of happiness 
and the "*bodily faculty of happiness. The mental faculty of happiness [saumanasyam] is 
contained in the first and second dhyánas. It is happiness with joy. The corporeal faculty of 
happiness [sukhendriva] is happiness without joy. It is contained in the third dhyána. Besides, 
the gross pleasant sensation in the desire realm and in the first dhyáana when gross is called the 
faculty of [corporeal] happiness [sukhendriva], while the subtle pleasant sensation is called the 
mental faculty of happiness [saumanasvam]. As to the second and third dhyána, here the gross 
pleasant sensation is called the mental faculty of happiness [saumanasyam], while the subtle 
sensation is called the corporeal faculty of happiness [sukhendriya]. The mental joy can be 
compared to washing one's face with limpid cool water when feeling extremely hot while 
corporeal happiness is like entering a great cool pond and bathing the whole body in it"*. As to 
the meditator experiencing happiness in the first dhydna, it will not permeate the whole body 
because of the applied and sustained thoughts. In the second dhyána, body will not be 





66 Shou le ŠZ45, stands for a corporeal happiness, sukha, kuai le [4:44 refers here to a mental happiness xi Ž. 
This usually refers to rapture=priti, which is not a sensation in southern Buddhism, but belongs to the 
aggregate of formations (samskára skandha). In Chinese xi translates a pleasant mental sensation 
(saumanasyam) and rapture (priti) as well as sympathetic joy (mudita), hence there arises often confusion in 
distinguishing them. 

67 Kuai le |$14$£ stands for a pleasant, sensation, which is connected with the body of mental factors. Usually it 
means however a pleasant bodily sensation of the lower spheres. However, in reference to the second and 
third dhyána, where the corporeal sensation is transcended, it refers to the body of mental factors 
[samskárakáyva] exclusively, See the discussion on xi and le in A.K. ch. 8 verse 9, Dwarikadas Shastri:1142- 
44. Especially important for comprehending the explanation here is Nágárjuna's Prajnaparamitashastra A 
JE žm, chapter 33.Taisho vol. 25, p.210, which gives a very detailed discussion on the difference between 
corporeal and mental pleasure sensation: sukha is a corporeal pleasure when in the sphere dominated by five 
senses [kamadhátu], it is gross. The sukha 4 is the cause, rapture < is the result. When pleasure 4f£ 
penetrates the whole body, it is rapture =. When there is a subtle happiness žlijíjÉ, connected with mental 
consciousness E 3Rk, it is saumanasyam, mental pleasure. In the sphere dominated by senses and in the first 
dhyána it is called pleasure 4. In the second dhyána all pleasure sensations are saumanasyam <. In the third 
dhyána all pleasant sensations are called is sukha, 4 [mental happiness] only. 



























































68 Sne|áSÉ aklistasukha 

6 A.K.B.ch.8 Verse 9 bhasya explains that in the third dhyčna; vi , mental faculty is body; ŠR. 

7 sukhavedaná 

T saumanasyendriya 

P sukhendriya. See explanation in A.K. Xuanzang tr. Guoli dushuguan chu pan Taipei 1999: vol. 2, 609., A.K.B. 
ch.8 verse 8 Dwarikadas Shastri :1143 

73 Compared with comparison in V.M. Between rupture and happiness used in explaining the first dhyána, tr. 
Nánamoli, 151. 


























permeated with happiness because of the great rapture. In the third dhyána, because these 
obstacles do not exist, the whole body becomes permeated with happiness. These are the 
differences between them. 


Moreover, there are four kinds of pleasant sensations. The pleasant sensation in the 
desire realm "*connected with EEE It is described as the mental faculty of 
happiness and the bodily faculty of happiness. The pleasant sensation of the first dhyáana 1s 
connected with four kinds of consciousnesses (no smell, no taste) and it is called the bodily 
faculty of happiness and mental faculty of happiness. The pleasant sensation of the second 
dhyána which is connected with mental consciousness (only) is called the "mental faculty of 
happiness. The pleasant sensation of the third dhydna is also mental and is devoid of joy. It is 
thus called the "“ corporeal faculty of happiness."" 
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* shashtavijňanasampravukta 

7 saumanasyendriya 

76 Sukhendriva, refers to the body of mental factors. 
77 Compare Bahuvedanivasutta M.N. 59. 
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Practice of the Fourth Dhyána 


When the meditator has reached the third dhydna, he will know these three kinds of happiness 
and he will protect them with one-pointed mind, being afraid of losing them. This can be 
considered as **bothersome. Hence the happiness also becomes an ailment and one should strive 
to be free from it. As for example if one searches for happiness of prosperity, he feels suffering 
while striving for it, when he obtained it, but is not satiated, it is also suffering, and protecting 
it after it has been obtained is again suffering. Some people consider the search for happiness 
to be painful therefore abandon it, others attain happiness, but abandon it after feeling the 
suffering of not being satiated by it, still others have happiness, but abandon it since protecting 
it is also suffering. For a meditator the ailment and happiness are just like that. The search for 
happiness in the first dhyana is abandoned on the basis of disturbance caused by applied and 
sustained thought. In the second důyána one is agitated by great rapture therefore it is 
abandoned. [The search for] happiness in the third dhyána is abandoned when one realizes its 
impermanent nature and difficulty in guarding it. Therefore, one searching for the stable and 
peacefulŠ!stage of the fourth dhyčna should seek to abandon happiness. 


Ouestion: The meditator lets go of the sensual pleasure based on the pleasure of dhyána 
concentration. Now, what is the basis for abandoning the pleasure of the dhyanas? What is the 
benefit of letting this pleasure go? 


Answer: The pleasure of dhyana can be abandoned relying on the pleasure of nirvána“ , 
because by it one attains three kinds of benefit; the path of the arahant, of the pratveka buddha 
(self-realized Buddha), and of the fully awakened Buddha. Therefore, one abandons the 
happiness of dhyáana by practicing the safe and secure happiness of the fourth dhyana, because 
by these three vehicles one attains nirvána as one wishes. 


Ouestion: How do we know the characteristics of the fourth důhyana? 


Answer: As explained by the Buddha; the bhiksu enters the fourth dhyána having abandoned 
pleasure and pain and with previous disappearance of joy and **grief, experiencing neither pain 
nor pleasure with mindfulness pure (due to eguanimity).** 


Ouestion: Abandoning the happiness of the third dhydna should be like this. When the 
desire is abandoned the pain is cut off, so why now the cutting off of pain is mentioned again? 


> k=jh [IT] [55] 

80 Upanaha, | 

šl phimi 

82 In the Y.B.S. Samáhita bhiimi the fourth dhyána is called f443X|EŠĚ or ZH|NEMÉ; similar to nirvána as it 
abandons all defilements partially or differentiated nirvána as it is not final. See Han Oing Jing Ke Ju edition 
of Y.B.S Samáhitabhiimi. By Xin wen fen chu ban gong si, Taipei vol. 1, 367. 

8 Daurmanasyam, 

84 Translation based on M.N. and S.N. Translations of Bhikkhu Bodhi. 



























































Answer: Some people say there are two kinds of abandoning: individual and general.** For 
example a stream enterer with his subseguent knowledge concerning the path [anvavajňána] 
abandons in general all fetters by [the path] of seeing the [four noble] truths. This case (of the 
fourth dhydna) is not so. Why? Because as the Buddha taught the abandoning of grief and joy 
precedes the abandoning of pain and pleasure. In the case of suffering in the desire realm, (the 
Buddha) should teach abandoning of pain, grief and joy should take place first, but he does not 
do so. Therefore it can be known that the pain here is not from the realm of desire, but it can 
arise in the third dhyana owing to the impermanent nature of happiness. This is how the cutting 
of pain is explained (as a gradual after the cutting of joy and grief). Besides, the Buddha taught 
that one should contemplate suffering while experiencing a pleasant sensation. In the third 
dhyána the pleasure is pleasure when it arises and stays but becomes pain when it disappears.*“ 
Thus the abandoning of grief and joy is mentioned prior to that of pleasure and pain. The grief 
exists in the desire realm and joy in the first two dhydnas. 


Ouestion: There are both pain and grief in the desire realm. So, why is grief mentioned 
only, not pain when one speaks about abandoning of the desire realm? 


Answer: Even though the two are abandoned when desire is abandoned, the faculty of 
grief cannot occur anymore but the faculty of pain can still occur.“? Because it occurs, one 
cannot say that it is abandoned. 


Ouestion: It is said that the happiness in the third dhyana is happiness when it arises 
and stays, but becomes pain when it disappears. Why is not so for the joy in the first two 
dhydnas? 


Answer: In the scriptures, it is explained that by leaving the third důyána, one abandons 
pleasure and pain, not grief and joy. This is not explained in connection with the first two 
dhydnas. 


Ouestion: Why did the Buddha not explain it? 


Answer: The pleasure of the third dhyána is the most subtle one in the three realms of 
existence. Thus, the mind becomes attached to it and this attachment gives rise to pain on 
account of impermanence. Joy is a gross mental factor that cannot permeate the whole body. 
Even though one may lose it, he will not give rise to much grief. Hence, the scripture does not 
explain it [the impermanence of joy]. 


(Explanation of terms): The feeling of neither pain nor pleasure is peculiar to the fourth 
dhydna. Eguanimity means abandoning the pleasure of the third dhyána and experiencing 
neither pain nor pleasure without recollection or regret. Pure mindfulness means extinguishing 
grief, joy, pain and pleasure. When these four things [are extinguished], the mindfulness is pure. 


Ouestion: Why is pure [mindfulness] explained in the fourth dhyána only and not in the 
previous three dhyánas? 


Answer: In the first dhyána is disturbed by applied and sustained thought, therefore 
mindfulness is not pure. For instance, when one lights a lamp in an open space, even if it is 
filled with oil and has a wick, it will not illumine as long as the winds are blowing. Even though 
the mind becomes one pointed in the second dhydna, there is agitation caused by great rapture 
which disturbs the concentration, therefore the mindfulness there cannot be called pure. In the 
third dhyána mindfulness is not pure because attachment to pleasure greatly disturbs the 









































S Višesaprahána and sámáanyaprahána; 5|XHÉT and 481HÉr. 

š6See discussion in A.K. bhasya and commentary in ch. 6 verse 3; Dwarkadas Shastri ed., 875-890. 

87 See VM. tr.:172, and also story of Avajit asking the great Brahma about were to the four elements cease. As 
the result of his guestion, Brahma feels discontent. 








concentration. These factors are absent in the fourth dhyčna, so mindfulness is said to be pure.“* 
Furthermore, even though the lower stages of důvána are also endowed with concentration, the 
in-breath and out-breath make it difficult to gather the mind. As to the fourth dhydna, there is 
no more in-breath and out-breath, thereby it becomes easy to gather the mind. Due to this, 
mindfulness becomes purified. 


Moreover, the fourth důyvána is called the real dhydna, the other three are only skillful 
steps in the yogic practice for its aťtainment. The fourth dhyána can be compared to a hilltop 
while the other three concentrations are like the path to reach it. For this reason, the Buddha 
explains the fourth dhyčna as an *unmovable dwelling. Nothing can disturb its concentration. 
It is also called safe, stable and peaceful dwelling. These are the characteristics of the fourth 
dhyána. 

It can be compared to a well-trained horse which can reach everywhere as one wishes. 
Similarly, if the meditator has attained the fourth dhyána, when he wishes to practice, the four 
Ulimitable states he can reach them easily according to his wish. If he desires to practice the 
four foundations of mindfulness, their practice will be easy. If he wishes to attain the four noble 
truths, he obtains them guickly without difficulty. If he wishes to enter the four concentrations 
in the formless sphere, he can obtain them with ease. Should one wish to obtain the six super 
knowledges [abhijfia], seeking them will also be easy. What is the reason? It is because in the 
fourth dhyana, there is neither pain nor happiness. Eguanimity and mindfulness are purified 
and the mind is pliable and manageable as one wishes. The Buddha explained it by comparison 
with a goldsmith handling gold. He purifies it as it should be and uses it to make things 
according to his wishes.?“ There is nothing he cannot accomplish with it. 
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88 See for example V.M. tr., 175.also Samáhitabhiimi of the Y.B.S. 

9 Anenjavihara. T Ěhjší 

2 Compared Y.B.S. Samáhitabhůmi, T.S. 30. or M.N. Dhatuvibhaňngasutta tr. :1092 
"f= [X1 OT1(]1C3] 
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Practice of Friendliness 
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Ouestion: How does a meditator attain mind endowed with immeasurable friendliness? 


Answer: The meditator relying on the fourth dhyčna““ cherishes beings in one city wishing 
them happiness. Similarly, he extends his determination to make the beings happy to one 
country, one Jambudvipa, four continents [surrounding the Mt. Sumeru], to one-, two-, or three 
small chiliocosms, until the unlimited immeasurable beings in the ten directions as many as the 
sands in the River Ganges. His mind of friendliness will cover them all with the wish of their 
happiness.?“ As for example at the destruction of the world by fire at the end of the aeon, [when 
there is no more water], at that time even the water extinguishing fire ball [in the crown of Nága 
king] will be extinguished and not appear again. At that time the mind of the king of Nágas in 
the great ocean becomes greatly agitated. He lets water arise from his mind to fill the ocean and 
the rain water fills the whole universe. At that time heaven and earth will be filled with water 
to the brim. Similarly, the meditator extinguishes resentment and hate with water of great 
compassion. The water from the fireball of friendliness starts to spread and will eventually fill 
everything and permeate immeasurable and endless beings. The friendliness of the practitioner 
will moisten all beings constantly without interruption. Or they may listen to his dharma 
teaching thus increasing their friendly mind. The thought of friendliness towards all beings will 
permeate everything like great rain, gladdening the world with pure happiness. The meditator 
can also share the happiness of his dhyana concentration with all sentient beings, as well as the 
happiness of nirvána, which is the end of suffering. Even the supreme real happiness of all the 
Buddhas he wishes to give to all sentient beings. Due to the power of his friendliness, he sees 
how all beings in the six realms of existence in the ten directions receiving happiness. 


Ouestion: As explained in the Abhidharma; “What it is the samádhi of friendliness? It 
1s a contemplation of all sentient beings experiencing happiness. Even in the sůtra it is also 
explained, that the samádhi of friendliness permeates the beings in the ten directions seeing 
them all experiencing happiness. So why you just say, [that the meditator] only wishes to make 
beings happy? 


Answer: At the beginning stage of the practice, the meditator resolves to make beings happy, 
but when he has entered a deep samádhi of friendliness, he will actually see them all receiving 
happiness. This can be compared to rubbing two sticks to produce fire. In the beginning the fire 
burns soft dry grass, but when it becomes powerful, it can consume moist trees or even the 
whole mountain forest at once. The same applies to friendliness. At the beginning stage of the 
meditation, one will visualize people experiencing happiness and resolve to share it with those 
who suffer. When the power of friendliness increases, one will actually see them experiencing 
happiness.“" 


Ouestion: Beings do not actually attain it, but how can one see them experiencing 
happiness without letting mental perversion arise? 


Answer: The concentration is of two kinds: The first is concerned with the observation 
of the real characteristics of objects and the second with observation of their beneficial use“*. 
For example, the appraiser of the pearls firstly knows well whether the pearls are expensive or 














% Compare Da Cheng Yi Zhang. Kk T.1851 scroll 11 Si Wu Liang Yi.VUfšt E 3% where the practice of 
loving kindness starts from the fourth dhyána as well. 

% Compare V.M. tr. 334, Y.B.S. 209 etc., A.K. ch. 8 verses 29-31.and XZJšžíi. 520 ; The practitioner starts by 
taking one happy person as object, then extends the object like fire increases by adding more fuel. 

97 KEM > Scroll 20; Like the will (cetana) includes all the other will formations (samskáras), so in 

friendliness all the mental factors (caittas) become mixed together in one whole. 

%8 Compare Y.B.S. Samáhitabhimi in 40 kinds of attention; attention by determination=adhimoksikiimanasikára 
Ps /F and attention to real characteristic of objects=tattvamanasikára (BEFĚ) also in A.K. and 






















































































Mahávibhásasástra. 


cheap, good or bad and secondly is also able to use them well. Some appraiser may only know 
the characteristics of the pearls but cannot use them, while some other may use them, but does 
not know their characteristics. Still other may know characteristics and also how to use them. 
The same applies to meditators. Those, who have attained sainthood??“ but have not yet 
abandoned desire, are able to contemplate the true characteristics of the dharmas and the four 
noble truths, but are unable to use them due to not having practiced the four immeasurable 
minds. When a common person'““, leaves desire and practices good gualities, he can use them 
in producing the four immeasurable minds, since he cannot contemplate the true characteristics 
of dharmas. As to an arahant who is twice-delivered,'“! he can observe the true characteristics 
of dharmas and as he has samádhi, he is able to practice the four ilimitable minds. The four 
immeasurable minds may become the method by which he obtains liberation. Since he is 
benefiting beings through their observance, it cannot be considered a '“*mental perversion. 


Furthermore, in the Buddhist dharma, there is no real existence of sentient beings. So 
how can suffering be considered true and happiness a mental perversion? The mental 
perversion consists of attachment to the characteristics of self where there are no sentient 
beings.!“* Thus, the perversion consists of seeing (the self) as permanent or impermanent, 
limitless or limited and so on. The meditator on friendliness should know that beings are just a 
I0concept, just like a wheel and other parts assembled together are called a chariot. Therefore, 
1f the mind of the meditator becomes pure due to the practice of friendliness, it is not a mental 
perversion. Furthermore, if no sentient beings are real, their receiving of happiness is a mental 
perversion. Since both real existence or non-existence of sentient beings are extreme views, one 
should not solely consider the existence of beings a mental perversion. And furthermore, due to 
the power of samádhi of friendliness, the meditator actually sees all beings experiencing 
happiness just like in the practice of the spheres of totality [krtsnavatanas, kasinas]. When one 
can change [the color of] an object from blue to red due to the power of his dhyána 
concentration, so, what is the difficulty in seeing all beings characterized by happiness? AII 
beings, whether noble or mean, rich or poor, or even those in the realm of wild beasts, each of 
them has his own [measure] of happiness. They commiserate each other, yet the poor do not 
have the distress of the rich and vice versa. 


Ouestion: This may be so in other states of existence. How about the hell realms? 


Answer: Even the beings in hell have their share of happiness. They see from afar a 
mountain of swords and river of ashes (in the hell) thinking it is forest and water and give rise 
to a happy mind. Or they see a woman sitting in a tree and produce a happy mind, [since the 
beings in hell] also cherish their bodies due to the mental perversion of self. When the guardians 
of hell want to kill them, they run away weeping, wishing to be released. If they say, “I pardon 
you", they rejoice in heart, being liberated from that suffering. Thus, even they have their share 
of happiness. Furthermore, the practitioner of friendliness can make beings happy by all kinds 
of skillful teachings due to his supernatural powers, or he can give them whatever he has, and 
benefit them through his bodily and verbal conduct. If all the Buddhas and Boddhisattvas deeply 
love and cherish all sentient beings in evil destinies, they actually let those beings attain all 
kinds of happiness. Therefore, they not only resolve to, but also really do make beings happy. 


Ouestion: What gualities does a practitioner of friendliness obtain? 


%Aryas= those who have a direct experience of Nirvána. 

100 Prthagjanas. 

19!Ubhayatovimukta=an arahat with mastery of eight liberations. 
102 Viparyása= regarding suffering as happiness. 

103 Compare Y.C.B. Šrávakabhimi Shukla ed., 380. 

10 Prajňapti= unreal name [jia ming] 


Answer: By practicing friendliness all evil can be avoided. It is like one who knows 
how to protect himself cannot be harmed by robbers. If they wish to harm him, they will only 
experience distress themselves. Ifa person strikes his palm against a spear'“*, he will only injure 
his palm, the spear will have no damage. (A practitioner of friendliness) cannot be distressed 
by five kinds of wrong speech, namely by five faults of speech that is lies, rough speech, 
untimely speech, calumny and unbeneficial [frivolous] talk. Just like the great earth cannot be 
destroyed, he will not be harmed by all kinds of resentment, vexations, slander, and defamation. 
[The practitioner of friendliness] can be compared to space that no one can harm, his wisdom 
will be pliable like divine garments. Besides, the practitioner who has entered [ into the samádhi 
of] friendliness, cannot be harmed by fierce beasts like tigers, wolves or by poisonous snakes, 
centipedes, creatures, all cannot harm him, like one cannot be harmed having entered an 
impregnable fortress. He attains these and other immeasurable gualities.'"$ 


Ouestion: Such are the gualities of friendliness. What is the factor of friendliness itself? 


Answer: It means loving thoughts towards all sentient beings perceiving them as 
experiencing happiness. It is a mental factor '9" belonging to the aggregate of will formations. 
It can be in junction with the "realm of subtle forms or not so. It is a mental factor which arises 
together with the mind and accompanies the thought [process]. It is neither part of corporeality, 
nor karma, but it is associated with karma, arising together with it and accompanying it. It is 
not arisen as resultant karma '“, but can only be obtained through practice. It is to be realized 
by oneself and attested through one's own wisdom. It can cut of thinking process or not, it can 
be together with applied and sustained thoughts, without applied thought but with sustained 
thought, or without both. It can be with or without rapture or accompanied by in- and out-breath 
or without them. It can be obtained by the noble persons or by the commoners. It can be 
associated with pleasant sensations or with neither pleasant nor unpleasant sensation. It is not 
among the '""enlightenment factors. Its object is at first an image [akára in Sautrántika sense] 
and then dharma. It is called an illimitable [mind], because in the fourth dhyána and in all the 
other stages it takes limitless beings as object. It is called the Brahma conduct, Brahma vehicle, 
because of its purity, loving thought and commiseration beneficial to all. It is called the path of 
Brahma because it can lead to the Brahma world. It is the path that all Buddhas of the past have 
been practicing constantly. 


Ouestion: How does one practice friendliness? 
Answer: The practitioner should reflect in this way: 


I have already shaved my beard and hair, being without any adornment and I have 
destroyed the notion of pride and infatuation. With this declaration, I should practice 
friendliness. Now I am wearing the dyed monk"s robe, so I must practice friendliness so 
as not to let my mind be dyed. Since I am consuming the food of others, I should not 
receive their offerings in vain. 


As the scripture says; if a monk practices friendliness gradually in accordance with the 
teachings of the Buddha, he will not let the offerings given in faith be in vain'''. Moreover, no 
matter whether the practitioner is a monk or layman, he should contemplate in this way: 


95 See S.N. tr. Bhikkhu Bodhi Wisdom Press 2000: Oppamasamvutta, 707. 

96 Compare V.M.tr.: 337-9. 

97 Cittasamprayukta. Compare the explanation of T.1858; Da Cheng Yi Zhang, scroll 11 where loving kindness 
1s described in terms of four aspects. 

9 Sasamyoga. 

% Vipákaja. 

19 Bodhipaksikadharmas. 

11 Compare A.N. Pali Text Society, vol.2:80 





Because of the power of friendliness, I can be in peace and secure without distress in 
this evil world. At the time when the Buddha dharma is getting lost, I myself will 
practice in accordance with the Buddha's teaching. In the middle of hot vexations I shall 
keep my mind cool like if I were approaching a village with a cool pond. 


Furthermore, due to the power of his friendliness, the practitioner will not be harmed by poison 
of the enemies, just like one wearing solid shoes cannot be injured by thorns. Even though the 
practitioner dwells in the realm of desire, which is characterized by strives, guarrels, and poison 
of all kinds of enmities, he cannot be harmed because of the power of his friendliness. He is 
like a powerful warrior, protected by indestructible armor and holding a sharp weapon. Even 
when he enters a roar of a massive battle, he cannot be harmed. Furthermore, the friendliness 
can benefit three kinds of persons. When a commoner practices friendliness, he will get rid of 
all his resentment and hate, attain immeasurable merits,''* and produce pure [karmic] results. 
No mundane virtue surpasses it. Those who seek the realization of the disciples and of the 
individual Buddhas [Pratyekabuddhas], they can destroy by force of their friendliness numerous 
resentments in the realm of desire, and gradually also destroy the remaining vexations. Having 
abandoned [the afflictions in] the realm of desire, they gradually leave the three realms of the 
world. 


As explained by the Buddha, the practice of friendliness supports [the practice of] the 
seven factors of awakening.''* As to [the practitioners of the] Maháyána who have given rise to 
the "thought of enlightenment in order to deliver all sentient beings, for them friendliness is 
the basis [for all other practices]. "This is how friendliness brings immeasurable benefits to 
three kinds of persons. 


For the beginners, there are sixteen practices which will enable them to attain 
friendliness speedily, to solidify 1t, and to practice it constantly. They are the following: holding 
the precepts pure, avoiding repentance (for evil deeds), rejoicing in wholesome dharmas, 
happiness, guarding the five kinds of emotions'!“, contemplating the skillful means and 
wisdom, ""isolating body and mind, living together with sabrahmacárins [who also engage in 
[liberating practices], hearing [others] and speaking to them with friendliness, not annoying 
others, moderation in food, reducing sleep, being reserved in speech, four bodily postures stable 
and agreeable, sufficient necessities for life as one wishes, and not indulging in '"Šmeaningless 
arguments in regards to the practice of dharma. These are the sixteen practices that assist the 
samádhi of friendliness. 
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12 See for example S.N. Opammasamyutta, tr. Bodhi, 707. 

B See S.N. Bojjhaňgasamyutta, tr. Bodhi, 1609. 

4 Bodhicitta. On practice of loving kindness in Maháyána see for example Da Cheng Yi Zhang guoting 
Vimalakirtinirdesasiitra; Bodhi arises by practice of maitri which leads to a great compassion. 

BAE, 320; The friendliness is like a king, the other immeasurables follow the king. 

!6 Five kinds of emotions refer to five bodily senses ((JÉp); eyes ete. see Da zhi du lun scroll 48, or it may refer 
to five emotions in Chinese literature and medicine; joy, sadness, happiness, enmity and anger. 

"7 Viveka. 

18 Prapaňca. 
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The Practice of Compassion 


Compassion is contemplating the suffering of all sentient beings, the suffering in hell, among 
the hungry ghosts, among the animals, and the suffering of torture, slaughter, hunger, cold and 
disease in the world. Having grasped such images of suffering, compassion in mind will 
increase until one sees even all the happy persons suffer. 


Ouestion: How can happiness become suffering? 


Answer: Happiness is impermanent and one cannot be satiated by it as it is born of 
causes and conditions. It is suffering because it arises and ceases instantaneously and never 
lasts. Moreover, the gods of the desire realm experience happiness without discrimination, like 
mad men or drunkards, and do not realize it until the time of their death. The beings in the realm 
of subtle forms and in the formless realms, their minds attached to the flavor of deep 
concentration, receive again a new existence at the end of their life span in accordance with the 
causes and conditions of their resultant karma. 


So what happiness is there for all the sentient beings? The hells and the three lower 
states of existence are their old [familiar] abodes of beings, while abiding among gods and 
humans is adventitious and gives only a temporary relief. Due to these reasons, the Buddha 
only proclaims the truth of suffering, there is no truth of happiness. Therefore, all beings without 
exception suffer.'"? All beings who do not know the reality of suffering can be commiserated 
with. They give rise to the thought of happiness while being caught in the mental perversion [of 
seeing suffering as happiness|. The beings in this life and next life experience all kinds of 
worries and vexations without being disenchanted. As they receive a temporary relief from 
suffering, again they search for happiness while doing all kinds of things that lead to suffering. 
If one reflects in this way, visualizing all sentient beings experiencing suffering, this is the mind 
of compassion. For the other meanings of compassion, one can refer to the explanations of the 
four illimitable abodes in the Maháyána treatises.'*“ 


ÉBELŮ 
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See for example A.K. ch.6 verse 3 discussion , Dwaraka Sastri, 876-885. 
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Practice of Sympathetic Joy 


[As to the practice of] sympathetic joy [mudďita], the practitioner is aware of the true 
characteristics of all phenomena. He sees beings who suffer having happiness and sees beings 
who are happy having suffering. In this manner all the dharmas do not have any fixed 
characteristics, they arise following the power of the mind.!“! Since phenomena have no fixed 
characteristics, the attainment of the "*Žunsurpassed awakening is not such a difficult task to 
achieve, not to mention the other (lower) paths. Because these [realizations] can be obtained 


at one's wish'**, mind will be rejoicing. 


Furthermore, the meditator contemplates in this way: “Since I have kept a few precepts and put 
in some effort, my desires have faded away and I could attain all the immeasurable good 
gualities of dhyádna concentration". As he meditates on these good gualities, his mind produces 
joy comparable to [the joy of] a trader possessing a few merchandizes who sells them with 
hundred or thousand times more profit. 


Furthermore, the practitioner meditates on such benefits of Dharma as being the results 
of Buddha's grace. The Buddha has undoubtedly attained the path and explained it to others. If 
they practice in accordance with his teachings, they will aťtain the same benefits. If at that time 
he contemplates in his mind the bodies of the Buddhas in the ten directions, with golden color, 
adorned with all the primary and secondary characteristics, endowed with ten powers and other 
immeasurable virtues of the Dharma body, contemplating the Buddhas in this way, he gives rise 
to joy in his heart. 


Moreover, the meditator can give rise to joy [meditating] on the teachings of the Buddha 
as being supreme among the ninety-six kinds of doctrines,'** capable of extinguishing all 
suffering and leading to an eternal happiness. And furthermore, the meditator can give rise to 
joy while discerning three kinds of Buddha's teachings; the immeasurable and eternal 
characteristics of nirvána, which are ultimate and indestructible, '“*the application to nirvána 
being the eightfold noble and the twelve divisions of teaching of the Buddha exposing and 
revealing the eightfold path. 


Besides, so called order of disciples of the Buddha is supreme among all communities. 




















U KEE + Chapter 75; The wisdom of the disciples [$ravakas] is not enough to see mind as suchness 

[Bhiitakoti, tathatá]. 

2Anuttarasamyaksambodhi. KE ší, %576; The Bodhisattvas practice the four illimitables to accomplish all 
the perfections [páramitás]. 

23Compare for ex. Šantideva's Bodhicaryavatara ch. 1 verses 6-8 with Paňjiká commentary, ed. Dwarika Sastri 
Varanasi 2001, 8-9. 

> See 96 heterodox teachings in India. Fo Guan Da Zi Dian, vol. 1, 126. 

5 KEM, 27 3 The disciples practicing the four illimitables cannot give rise to friendliness etc. without 

leaving the perception of sentient beings, as to the Bodhisattvas, the practices them for the sake of endurance of 

the non-arisen state of all phenomena [anutpattidharmaksánti E573] 



















































































It is capable of knowing the true characteristics of the Dharma, it practices the true path, 
avoiding all evil deeds as true humans. So, the practitioner reflects saying to himself; “I am 
already part of that order and my true peers can benefit me". This circumstance makes him 
rejoice. If the meditator resolves that all sentient beings should participate in joy, he will 
actually see them all rejoicing, when the power of his concentration succeeds. 


EBU 


SET MVE E EAULE LK PŘ, ZTRATÍ 
BBR, ATTE OM EMO, ZE PRT ET, TEA A TÁK E OAK 
%, BKS ATA: OA. LI AES k, JE MÁ TS DŘ ZK 
TĚ NEMŘIĚJEM,  DAMAEVNTRO EÍET L KÁŽRo TŘŘÁRVERE, 
MSABĚRURAŘo IRA. xe IHMOMÍTIE DD., Ankerhěko JÉÍT 
ZDÍ E METAL OPR VE METZ OPR NET OPR, (ABA 
FERRE PTE jn A BHK A 
Bo ENŘÁŘ RELÉ EB AMI Řo EMO 
ILL RAŘÍS, TĚM, RAWMWDO, BB ZKARM E E 
UALEŽSÍTE HŘE NÍSNÍEK LMRŽŘ, HHK DBF RUA 
Ho EK MESTŽÁPLAEKÉ, LK ŽRABJI E, PŘEJE MĚ E JO BYE 
Ro ISLE E, ROOV EASE, SI JE ENÉ, 
ALE ŘE Pála PRŘEJ A Eo VD Elio AID E M A SÁ o MSR 
Jo AVEZBD, EPAM SEE S KREE 78 BE EIHA-— DSTĚ, ME 
5D, 158 RTSIR JVBIMEM 7, KB ESTETŘŘ., NEUE 
JE BJF RE AKE EE ETO UAE, APE MEA, 18 
WKINRMÉS— T ZE KŘAKK, MESAN HŘET Am BLZ, K 
PREPĚ EB TEAS BTRERÍS. KRKÉ, ČDVESE. RAMENE 
Ro ZÍSKÁ TRAM IRU REBO, BAREM EJMÁNFAB KECOPTR ŘE. HN 
TEE E JABLEK — UE STM MEŽAD RES 
A rka HRZETROIM/EZE Do ZEJM S EAM E SSS o ie JAIME F ŘlExe 
Pro MEZE-Kio ES NÉ MIRÁER SETAOM EBD MÍR MÍŘ A 
fo ORAZ NI EFKSPAE, NEJCEŘE RIMETÉETŘBTETÉHŘ, ST 
DME ABMERETRATATÉ, UŘEMEHTM. KRNMETSTATE 
Bo KERÁA, BUAZMESBŘÁ, SMT. ETUE, EŘÍS 
Do ANES Mě, ANEÁT BR 
































































































































































































































































































































má 













































































































































































H 


















































































































































































































































Practice of Eguanimity 


When the meditator becomes a little lazy or tired, he should take rest for a while and only 
contemplate sentient beings with one characteristic, without paying attention to their suffering 
or happiness. Joy is like a little child, if he is always pampered, he will become infatuated, 
unrestrained and spoiled. If he often experiences suffering, he will be anxious, fearful, weak 
and emaciated. Therefore, one should sometime let go both love and resentment. The meditator 
1s also like this. If he always practices just friendliness and sympathetic joy, he will become 
negligent owing to excessive joy and happiness. If he always practices compassion, he will 
give rise to worry and vexations due to thinking [too] much of suffering. Therefore, he should 


practice eguanimity, in order not to let these shortcomings of suffering and happiness rise.'*“ 


Moreover, when the meditator has entered the path and attained the taste of a dhyana 
concentration, he may differentiate people as good looking and ugly, and good and bad. He may 
respect and love the good ones and give rise to depreciation in regard to the bad ones. It can be 
compared to someone obtaining precious treasures and depreciating the poor while respecting 
and loving those with treasures, when he meets them. Destroying these two characteristics, one 
practices eguanimity. 


As the scripture explains;" The practice of friendliness abandons and destroys hate and 
resentment.'2" The practice of compassion abandons being annoyed by sentient beings. The 
practice of joy abandons and destroys anxiety and worry. The practice of eguanimity abandons 
and destroys [both] resentment and attachment." '** Only when (the meditator) contemplates 
sentient beings as liberated, he can use (any of the four abodes) as he wishes, just like 
contemplating the forest one does not see the trees. Or the people in the world obtain heat when 
cold and cooling when hot.'?? Happiness is when one obtains necessities in accordance with 
one's wishes. Joy is when one obtains an official position, treasures, or enjoys singing, dancing, 
and joking. Worry and displeasure is when one loses all these things. Eguanimity is these three 
being absent. 


The meditator possessing the four illimitable minds is also like this. When he 
experiences happiness himself, he resolves to share it with all sentient beings, so that his pliable 
mind actually sees all beings obtaining this happiness. Or he contemplates the characteristics 
of happiness of the noble ones in heaven and on earth paying attention to their happiness, 
resolves to share it with all sentient beings, so that his pliable mind sees all beings obtaining 
this happiness. [Or] when he practices friendliness, his mind gives rise to a great joy and he 
resolves to give it to all beings. Or, arising from samádhi, he worships the Buddha, dharma and 
sangha, praises them and makes offering to them. Thus, he attains joy, resolving to give it to all 
beings, and he pays attention to external joy resolving to give it to all beings. 


Occasionally, the meditator should observe his own ailment, and suffering of old age, 
disease, worry, vexation, hunger, cold and distress, wishing al sentient beings to be freed from 
this suffering and vexations. He thinks: “I am able to distinguish and measure this suffering and 
these vexations, yet my mind can endure. The sentient beings, however, do not have the wisdom 
to endure all this suffering. How can they obtain freedom from vexations?", and he gives rise 
to compassion. Moreover, the meditator can see people outside undergoing punishment such 
as execution or Whipping, or he hears the descriptions in the sútra of the suffering and ailment 
in the evil destinies. He pays attention to these images, and contemplates them all as being just 
suffering, thereby giving rise to compassion. As to the one practicing eguanimity, he himself 
abandons resentment and attachment, and also contemplates all beings without liking and 
disliking, perceiving them experiencing neither pleasant nor unpleasant sensation. With this 
perception he will actually see all sentient beings experiencing neither pleasant nor unpleasant 
sensation from the fourth dhyana till the sphere of neither perception nor non-perception and 
also in the realm of desire. 


Moreover, this can be compared to a noble man having only one son, whom he deeply 














2 Compare V.M. Nánamoli tr.: 342-3. XJšži, 520 ; practicing eguanimity one abandons previous three 
kinds of mind and observes sentient beings not subjected to happiness or suffering. 

27 D.N. 3:240, guoted in V.M, tr.: 345. 

B KEM, 520 3 “Bodhisattva practices friendliness to abandon anger in all beings, compassion, 

compassion to abandon ill will [[£], joy to abandon boredom [arati T 1R] and eguanimity to abandon attachment 

and hate in all sentient beings". 

> See Xiu Xing Dao Di Jing. tr. Hu Fa (Dharmapala) ch. 6, Fo To Jioyu Zhong Xin, Gaoxiung, 66. 












































loves, and whom he always cherishes with friendliness and compassion. He wishes that he 
obtains all happiness in the world, and he wishes to give him all that he himself is able to obtain. 
Sometime, when his son encounters all kinds of vexations, father's mind becomes very sad, but 
when his son becomes free from their causes, his father rejoices very much. Having thus 
rejoiced, the father lets go his responsibility when the son has grown up, then he comes to rest. 


The meditator practicing the four illimitable minds is also like this. He perceives all 
sentient beings as his sons and wishes that they obtain pleasurable things and all kinds of 
mundane happiness in accordance with their likings. Due to the power of his samádhi of 
friendliness, he can actually see all sentient beings happy. When the meditator arises from his 
thought of friendliness, if he sees beings experiencing suffering and pain, he pays attention to 
it and lets compassion arise. Because of the power of his thought of compassion, he sees all 
sentient beings experiencing suffering, and then wishes to free them all from it. Having arisen 
from the samádhi of compassion, if he encounters beings experiencing happiness such as those 
who have attained the path or entered nirvána, he pays attention to it and lets a joyful mind arise. 
He wishes for others to attain, but they have attained by themselves. When his mind becomes 
pliable, he actually sees all beings obtaining this joy. 

When he arises this samádhi, he may encounter beings experiencing neither pleasure 
nor pain and neither joy nor grief, he pays attention to it, letting eguanimity arise, wishing to 
let all beings be without pleasure, pain, joy or grief. Due to the power of well- practiced 
eguanimity, he can actually perceive all beings having neither pleasure nor pain and neither joy 
nor grief, attaining freedom from the fever of defilements. 


And furthermore, if beings have all kinds of shortcomings or disputes, he will be 
eguanimous and not inguire. If people respect him and become attached to him, he will not 
consider it a reason for rejoicing. This is the mind of eguanimity. 


These are the meanings of the four illimitable minds as explained in the teachings of 
the Great vehicle. 
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The Practice of Contemplation of the Pure [Šubhabhávaná] 


There are three categories of practitioners of the contemplation of pure: beginners, intermediate 
and advanced.'** If the practitioner is a beginner, he has to be taught how to break the skin and 
remove the impure to contemplate the skeleton. He fixes his mind on this contemplation and 
does not let it wonder outside. If he thinks about all other external objects, he gathers his mind 
again, returning it [to the meditation object]. In case of the intermediate practitioner, he has to 
be taught to remove the skin and fix his mind on the skull, not letting it wander outside. If his 
mind wanders to other objects, he gathers it again, returning it letting it [to the meditation 
object.]'*“ The advanced practitioner removes one inch of skin and flesh on his body and fixes 
his mind on five places : top of the skull, forehead, space between the eyebrows, tip of the nose, 
and heart region. He dwells there with his mind on the (purified) bone, not letting his mind 
wonder. If his mind wonders to all other objects, he gathers and returns back [to the meditation 
object]. The practitioner ought to guard his mind repeatedly. If his mind becomes extremely 
weary, he abandons all scattered thoughts and dwells on the [five] meditation objects. It can be 
compared to a monkey chained to a pillar. He would run around the whole day, but being 
secured with the chain, he would [always] return to rest. 


Here the meditation object is like the pillar, mindfulness is like the chain, and the mind 
1s compared to the monkey, or it can also be compared to a wet-nurse, continually guarding a 
baby, not letting it fall.'** The meditator also guards his mind in the same manner, gradually 
compelling it to dwell on the same meditation object. If the mind can dwell there for a long 
time, the dhyana concentration method should arise. When the důhyána concentration has been 
attained, there will be three signs: The body [of mental factors] becomes joyful, pliable, and 
light. The skeleton emits light similar to white jade.'*“ The mind attains peaceful dwelling. That 
1s the contemplation of the pure. At that time the meditator has attained the mind of the realm 
of the subtle form. 


It is called the practice of dhydna for beginners. The one-pointedness of mind is when 
concentration aftains supremacy and continues dwelling in one place without being compelled 
to do so. When the mind is able to dwell on one-inch spot (in the body), all [1mpurities in the 
form of skin and flesh] will be all removed. 


If the meditator does not obtain [the contemplation of the pure], he just contemplates 
the red skeleton [endowed with flesh]. When he succeeds in it, he abandons the red skeleton 
and contemplates a bare white skeleton instead, not allowing other thoughts to arise. If his mind 
1s scattered by other objects, he gathers it, letting it return [to the meditation object]. If the mind 
becomes purified by dwelling on the skeleton, the whole body will emit white radiance from 
the surface of the bone similar to that of the sun shining brilliantly on a clear day. When this 
radiance is emitted, it can be clearly observed, seen by the mental eye. Due to the power of this 
radiance, he sees the images of skeletons [in other human bodies] as clearly as appearance and 


2 fE=TE [5] 

133 Compare jes A.K. ch. 6 verse 9d, Dwarikadas Sastri ed., 866, tr. Poussin: 150, also Mahávibhása and Y.B.S. 
AI have adďikarmika, krtaparicaya and atikrantamanasikára. Here the last is translated as jiu xiu xing= 
advanced. Practitioners (those who have practiced a long time). In the Abhidharmakosa the three categories 
are mentioned in connection with the skeleton meditation, gu suo guan. 

B+ Compare with A.K. ch.6 versel0 tr. Poussin, 150-151. 

BS Compare V.M. tr. 131 with Mahátika. 

36 Compare Mahavibhása 205, according to Vibhása 205. This contemplation leads to fourth dhyána which is 
used for the practice of the four foundations of mindfulness until Arahathood is attained. 











disappearance of mind and mental factors. It can be compared to seeing water flowing in a tube 
made ofa [transparent] beryl."*" At that time, the mind will be resting, having attained happiness 
which cannot be compared with any sensual pleasures of a lustful person. 


In this manner, the meditator observes outer bodies. He starts by contemplating one 
body gradually extending his contemplation to many bodies until the bodies of the whole of 
Jambudvipa continent, and again from one Jambudvipa back to one inch,'** until he attains 
mastery. 


This is the method of samádďhi of contemplation of the pure in the impure [objects]. 


And morecover, this body 1s just bare bones covered by a thin layer of skin. Since it is so 
distressful, what is there to enjoyable ?"*? 
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B7 Compare D.N. Sámaňaphalasutta. 

Bš Compare A.K. ch. 6 verse 10, tr.:150 or Mahávibhása 205. 

9 Asubha meditation is of the nature of non-greed (alobha) see A.K. Ch. 6 verse 11; it leads to meditation and 
thus the impure object becomes purified. See A. K. ch. 6 verse 7. Compared V.M. Explanation of countersign 
tr.130. 
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Practice of absorption in the sphere of Infinite Space 


If the meditator wishes to seek for absorption into the sphere of (limitless) space, he should 
think; “The corporeality'“[ripa] is endowed with all kinds of suffering, the pain of being 
whipped, beaten, cut, killed or injured, the suffering of hunger, cold, old age and disease etc. 
AI these sufferings are caused by corporeality. “Meditating like this, he will eventually detach 
and abandon corporeality, attaining the sphere of [limitless] space. 


Ouestion: Now since the body of the practitioner is just corporeality is his body, how 
will he detach and abandon it? 


Answer: All defilements are caused and conditioned by corporeality and also can bind 
the meditator to it. The destruction of defilements is called the abandoning of corporeality. 
Furthermore, by habitual practice of breaking corporeality and contemplation of space [coupled 
together] the freedom from corporeality is attained. Moreover, as the Buddha teaches'“; the 
bhikshu should contemplate the five aggregates in the fourth důhyána to be like a disease, 
carbuncle, sore or thorn etc. They are impermanent, suffering, empty and devoid of self. This 
kind of contemplation abandons the five aggregates of the fourth důhyána. Since the other [four] 
aggregates follow the aggregate of corporeality, therefore only abandoning of corporeality 1s 
mentioned. Why is that? Because the corporeality ceases completely [in the sphere of limitless 
space|. 


In addition, when the meditator contemplates corporeality by breaking it into constituent 
parts, there will be no corporeality anymore. Thus, when the body is divided into different parts 
such like head, feet, shoulders, arms, etc., it ceases to be a body. Similarly, when the head, eyes, 
ears, nose, tongue, hair, bones, flesh, etc. are divided into parts, they cease to be the head. The 
eye in fact is but an assembly of ten white and black [transparent and not transparent] elements 
of corporeality, namely the four great elements (earth, etc.), the four objects (color, etc.) plus 
the body and eye faculty'“*. This mass of flesh is called eye, ceasing to be an eye as soon as 
taken apart into its constituent parts. The same applies to earth and all the other constituent parts 
[of the head, eye etc.]. 


t 145 


Ouestion: The eye faculty is composed of the four elements and it is not visible. So 


how will it be analyzed? 


Answer: The four elements and the corporeality derived from the four elements 
combined with the "sensitivity (of the eye) are called eye. Without these corporeal phenomena 
there is no eye. Besides, even though the sensitivity of the eye is not visible, it has to have 
divisions [in space] because it has [the property of] resistance. Since it has divisions, it is not 
[one] eye. Moreover, that which is able to perceive forms is called an eye. There is no eye 
without four elements and corporeality derived from the four elements. If the eyes would not 
be able to see forms, the ears would also be eyes. Since the eye is a corporeal phenomenon, it 
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2 Compared V.M. tr., 354-5. 

Compare S.N. Khandhasamyutta Bodhi tr.:916 , D.N.2:110etc., or M.N. Dhátuvibhaňga tr.1092 

44 The body faculty and eye faculty are the sensitivities =prasádaripas in the body and eye. See A.K.B. 
S Adarsana. 

46 Caksuprasadarůpa. 

S Sapratigha. 





must divisible because all the corporeal phenomena must have a "location and division (in 
space). If it can be divided, there will be many eyes. If one says it is the "“atoms of the four 
elements and of the corporeality derived from the four elements that make the eye, it would not 
be one eye. Since these constituents are not eyes, there is no eye. If one says it is the atoms that 
make the eye, it will not do either. Why 1s this so? If the atoms are corporeal, it means they have 
ten directions [in space], in which case, they cannot be called (singular) atoms. If they are not 
corporeal, it means they cannot be called eye. Besides, the corpus of the atoms is necessarily 
endowed with four constituent parts, namely color, smell, taste, and the tactile. But the eye does 
not have these four phenomena. Why? It is because eye is included in the '*"inner sphere of 
perception and those four (color, etc.) are included in the outer sphere. That is why all atoms 
cannot constitute an eye. As the Buddha explains, when all the phenomena are combined to see 
color, they are imagined to be an eye. There is no fixed reality [called eye]. (The reality of) ear, 
nose, tongue, skin, flesh, bone, and other bodily parts can also be broken like this. This how the 
inner [own] bodily characteristics are being broken down. 


As to the outer forms like palaces, wealth, wife, children, and so on, all these can be 
broken down by the same analysis. As the Buddha instructed Radha,'*' “From now on, you 
ought to tear down and scatter (the reality of) corporeality, tear it apart so that at present there 
will be no corporeality. One who can analyze corporeality in this manner, this I call abandoning 
of corporeality". 


Moreover, as taught by the Buddha;" when the bůiksu wishes to abandon the 
corporeality, to go beyond all the characteristics of corporeality, to extinguish all characteristics 
of the property of resistance, he does not think of all the difference in characteristics [of 


corporeality], thereby entering the sphere of illimitable space"."“* 


Here, going beyond the characteristics of corporeality refers to the visible. 
Extinguishing all characteristics of resistance refers to the property of resistance along with 
non-visible corporeality. Not thinking of all the difference in characteristics refers to the non- 
visible, non-resistant corporeality. Moreover, [another explanation|: going beyond the 
characteristics of corporeality refers to colors like green, yellow, red, white, purple, etc. 
Extinguishing all property of resistance refers to sounds, smells, tastes and the tactile. Not 
thinking of all the difference in characteristics refers to big, small, long, short, sguare, round, 
far, near and so on. This is how one abandons all the characteristics of corporeality in order to 
attain the sphere of space. 


And furthermore, the meditator compels his mind to dwell on the inner space in his own 
body like mouth, nose, throat, eyes, ears, chest cavity, etc. He is aware of corporeality as 
vexation and of space as freedom from vexation and therefor his mind will relish the space. 
When the mind is dwelling in corporeality but concentrated on space, it becomes pliable and 
gradually extends the inner cavities of the body. The meditator thus sees his own body like the 
cavities in a lotus root.'“* When the practice is mastered, he sees his body completely empty, 
there is no form any more. The same applies to the outer forms. The inner and outer space 
together form one space. At that time mind takes limitless and immeasurable space as its object. 
Then it abandons the perception of form and becoming safe and blissful. It can be compared to 
a bird breaking a jar enclosing it and soaring in the open space without obstacle. This is called 


148 Compare Vimsatikáof Vasubandhu. 

19 Paramánu. 

150 4dhyátmikávatana. 

151 Compare S.N. Rádhasamyutta; scatter form demolish it ..., tr. Bhikkhu Bodhi, 985. 

152 Compare for ex. M.N. tr., 457 or VM. tr., 358. 

!53 Compare V.M. The limited space kasina; tr.181. In the southern tradition, extension of limited space to 
infinite is not mentioned. The limited space Artsnávatana [kasina] still belongs to subtle forms realm. 


the first [dhydna] absorption into the formless. 
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Practice of Absorption into the sphere of Limitless Consciousness 


If the meditator [understands] the sensations, perceptions, will formations and consciousness 
in the sphere of limitless space as disease, carbuncle, tumor, or thorn, as impermanent, 
unsatisfactory, empty, and devoid of self, he will then search for [more] subtle concentration in 
order to leave the space object. Why is this so? Because his mind becomes aware of the 
deceptive and illusive nature of the space it perceives."** It was not there before and having 
appeared at present, it will return to the state of non being. Thus, he understands the vexations 
connected with space. Space arises from consciousness and therefore consciousness is real. 
Thus, his mind will only contemplate that consciousness [which perceives the space] and 
abandon space as object. When the meditator practices the contemplation of consciousness, he 
will gradually see the same consciousness arising in a continuous flow continuity of 
consciousness like a river stream or the flame of a lamp. The flow of consciousness of the past, 
present and future is immeasurable and boundless. 


Ouestion: Why does the Buddha explain this sphere of consciousness as being limitless 
and boundless? 


Answer: Consciousness is able to perceive distant objects; therefore, it is boundless. It 
18s boundless because its objects are boundless dharmas. Besides, the meditator's mind has been 
taking in a boundless object first, when he rejects the boundless space, the consciousness 
[perceiving that boundless space] must be boundless. As the meditator's mind becomes pliable, 
it is capable of enlarging the consciousness until it becomes boundless. This is what is called 
the sphere of boundless consciousness. 


Ouestion: This sphere of consciousness is endowed with four aggregates. So why only 
the sphere of consciousness is taught? 


Answer: [In Buddhism], the consciousness is the leader of all the inner dharmas."*“. All 
> (K) — [E] 


155 Compare V.M. tr. 360 or Patisambhidhámagga, P.T.S. 1979 A.Taylor ed.: 36. 
'56See S.N. tr. Bodhi :130: cittena nivati loko, .... 


mental factors follow consciousness and belong to it. If one speaks of consciousness, all the 
other phenomena are implied. Furthermore, in the realm of desire, the corporeality aggregate is 
the leader. In the realm of subtle forms, the leader is the aggregate of sensations. In the sphere 
of space and in the sphere of consciousness the aggregates of consciousness acts as leader. In 
the sphere of nothingness, the leader is the aggregates of perception and in the sphere of neither 
perception nor non-perception, the aggregate of will formations acts as leader. 

And furthermore, there are three [categories] of dharmas, namely body, mind, and 
mental factors. The body is the leader in the realm of desire and in the realm of subtle forms 
because there, the mind follows the corporeality. When there is no corporeality any more, then 
only the power of mind functions. Mind has two aspects; one takes in space as object, the other 
takes itself as object. For this reason, there are two spheres: the sphere of space and the sphere 
of consciousness. In the first [sphere], one abolishes forms so it receives the designation (the 
sphere of) space. [In the other], because one abolishes the space, it is only designated 
consciousness. The mental factors also have two aspects: perception and will formations. 
Therefore, there also ought to be two spheres: the sphere of nothingness and the sphere of 
neither perception nor non-perception. Besides, one obtains the abandoning of the sphere of 
space, because consciousness [perceiving space] becomes the object. Thus, even though the 
other aggregates exist [in the sphere of consciousness|, nevertheless it is named after 
consciousness exclusively. 
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The Practice of Absorption into the Sphere of Nothingness 


When the meditator has aťtained the sphere of limitless consciousness, he should contemplate 
the 1lls of consciousness in the way described before if he wishes to seek for a more subtle 
concentration. Furthermore, he contemplates the illusive unreal and deceptive nature of 
consciousness, as it appears in dependence on causes and conditions "without freedom. It 
arises with causes and disappears without them. [+] Consciousness does not abide in sensations, 
nor in the objects [of sensations] nor does it abide between them, it neither has an abode nor 
non-abode. These are the characteristics of consciousness. The Blessed One explains 


consciousness as illusion'““. After having contemplated like this, the meditator will obtain the 


abandoning of consciousness. And furthermore, the practitioner meditates;"* just as the objects 
of the five sensual desires are illusive and deceptive, so is the corporeality, just as the 
corporeality is illusive and deceptive, so is the space. Space being illusive and deceptive, so are 
the characteristics of consciousness. AI these [objects] are just illusion and deception and thus 
all [real] dharmas are but vexations of sentient beings. Emptiness, nothingness is peaceful and 
stable".!“? Having contemplated in this way, the meditator enters the sphere of nothingness. 


Ouestion: What is the difference between the sphere of space and the sphere of 
nothingness? 


Answer: In the first mind perceives space as object, now in this [sphere] mind perceives 
nothingness as object. This is the difference between them. When the practitioner has entered 
the sphere of nothingness, if his faculty is sharp, he will be aware that there are still sensations, 
perceptions, formations, and consciousness in it. Accordingly, he will become disenchanted by 
it in the way described before. The meditator of dull faculty is unable to be aware of this. 


And furthermore, there are three views+ guiding the meditator to leave the sphere of 
nothingness: the view of (real) existence, the view of non-existence, and the view of neither 
existence nor non-existence. The !““view of existence is [prevalent] from the realm of desire up 
to the sphere of limitless consciousness. The view of non-existence is the sphere of nothingness. 
The view of neither existence nor non- existence is in the sphere of neither perception nor non- 
perception. This view of non-existence must be abandoned. Why is this so? Because even the 
neither perception nor non-perception being subtle, is still to be abandoned, what is to say about 
the sphere of nothingness? Having meditated like this, one will abandon the sphere of 
nothingness. 


Ouestion: In the Buddhist teachings we also have emptiness as nothingness.'“! In this 
way this is real. So why do you refer to it as being a wrong view that ought to be abandoned? 


Answer: In Buddhism, this view is used in order to break attachments and therefore it 
1s said that this should not be considered real. If the sphere of nothingness is considered reality, 
this will lead to wrong views and attachments. The beings [born] in the sphere of nothingness 
receive a resultant karma as the conseguence of their concentration and [at the end of their life 
span] continue receiving again other resultant karmas [in the new lives] in accordance with the 
causes and conditions of their karma. For this reason, [the view that nothingness is real] has to 
be abandoned. Thus, even though [this nothingness based on concentration] is similar in name 
with [ real emptiness as nothingness|, in fact these two are different. 
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šSee S.N. Khandhasamyutta, tr.:953 

159 Compare V.M. tr.:363. 

160 Phavadrsti tabhavadrsti 

161 On how the contemplation on emptiness, nothingness and selflessness are merged in one. See for example Xiu 
Xing Dao Di Jing „ published by zhong hua yin jing xie hui. ch. 21Xing Kong Pin, 197-245. 
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The Practice of Absorption into the Sphere of Neither Perception nor Non- Perception 


Furthermore, (in order to leave the sphere of nothingness) the meditator should think;" All 
!6Smind bases connected with perceptions are gross and ill. They are like a disease, carbuncle, 
tumor, arrow (piercing the flesh) and the mind base without perception is the place of ignorance. 
Now, the best, sublime'$* and appeased dwelling is what is called the sphere of neither 
perception nor non-perception." 


Having contemplated in this way, the meditator will leave the mental base of perception of 
nothingness entering the sphere of neither perception nor non-perception. 


Ouestion: Does perception exist in this sphere or not? 
Answer: There is perception in it. 


Ouestion: If there is perception, why are only the lower seven stages of concentration 
called with perception? 


Answer: In this mind base perception becomes extremely subtle and not sharp. It cannot 
be called perception because it cannot be used as perception. '“* The meditator's mind 
experiences this sphere as neither perception nor non-perception and therefore the Buddha 
explains it according to its original designation as being the sphere of neither perception nor 
non-perception. The meditator of dull faculty does not realize that the four immaterial 
aggregates exist in it and thus takes it to be the peaceful and safe dwelling in nirvána, giving 
rise to a self-pride. [Such a meditator], having spent 80,000 aeons in this sphere, is still bound 
to fall to any [of the six] states of existence. Even though the four aggregates (in the sphere of 
neither perception nor perception) are extremely subtle, nevertheless one of sharp faculty is 
able to be aware of them. Having understood that they exist, he becomes disenchanted from 
them as he contemplates:" These [aggregates in this sphere of perception] are also compounded 
and created phenomena. They arise due to causes and conditions and as such are illusive, 
deceptive and not real. They are like a disease, like a carbuncle, like a tumor, like an arrow 
(piercing the flesh). They are impermanent, suffering, empty, and devoid of self. Besides, they 
are the causes and conditions of future existence therefore ought to be abandoned. In order [to 
understand] their ills, one must learn the four noble truths. 


Ouestion: Why is the study of the four noble truths not mentioned when the remaining 
[lower] mental bases are being abandoned? 


Answer: Before [in the seven lower mental bases] the four noble truths were taught 
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briefly, not extensively by explaining [the aggregates] to be like a disease, carbuncle, tumor, 
arrow, impermanent, suffering, empty and devoid of self. Furthermore, in the remaining mental 
bases [the aggregates] are not concealed, not difficult [to experience] so that a mundane person 
[practising] the path with the inflow and outflow of cankers can also know their shortcomings. 
However here, at the very summit of mundane [perception] only a noble person, studying the 
path free from inflow of cankers, is able to obtain [the knowledge] of the faults [of the 
aggregates of existence]. It can be compared to a bird with his feet bound by a rope. Initially 
such a bird can move to the end of the rope, only when the rope is cut off, can he go forever. 
The mundane person is also like this, even though he may see the shortcomings in all the 
remaining seven mental bases, the Mara king would not consider this alarming. However, if 
one [sees] the shortcomings [of the aggregates of existence] at the summit of existence, the 
Mara king becomes greatly alarmed as if the bird was snapping the rope and flying away. 
Therefore, the four noble truths are not taught when one abandons the other remaining mental 
bases. The summit of existence 1s the principal door out from the three realms of the universe. 
One who wishes to go out through this main door has to study the four noble truths. 
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The Practice of Contemplation of the Four Noble Truths 


Ouestion: What are the four noble truths? 


Answer: The truth of suffering, the truth of accumulation, the truth of cessation and the truth of 
the path. There are two kinds of suffering, the corporeal suffering and the mental suffering. The 
accumulation is also of two kinds: the fetters and the outburst of vexations. Cessation is also 
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of two kinds: nirvána with rest and nirvána without rest. The path is also of two kinds: 
concentration and wisdom. 


Furthermore, there are two kinds of the truth of suffering: the truth of suffering and the noble 
truth of suffering. The truth of suffering is characterized by vexations, that is to say the five 
aggregates of clinging are called the truth of suffering. The noble truth of suffering is the 
cultivation of the [middle] path by means of [direct] knowledge and vision. This is called the 
noble truth of suffering. There are two kinds of truth of accumulation, the truth of accumulation 
and the noble truth of accumulation. The truth of accumulation is characterized by birth, that is 
to say the truth of thirst and of other defilements is called the truth of accumulation. The noble 
truth of accumulation is the cultivation of the path by means of cutting [the defilements|. This 
1s the noble truth of accumulation. The truth of cessation is of two kinds: the truth of cessation 
and the noble truth of cessation. The truth of cessation is characterized by the appeasement of 
cessation, that is to say the four fruits of Šramana. The noble truth of cessation is the cultivation 
of the path by means of""* realizing. This is called the noble truth of cessation. The truth of the 
path is also of two kinds: the truth of the path and the noble truth of the path. The truth of the 
path is characterized by deliverance, which means the eightfold correct path. The noble truth of 
the path is practicing the path by means of '"cultivation. This is called the noble truth of the 
path'"* 


And furthermore, there are two kinds of truth in terms of ""$common characteristics and special 


characteristics. The truth of suffering in terms of common characteristics are the five aggregates 
of clinging; the truth of suffering in terms of special characteristics means analyzing the 
aggregate of form, sensations, perceptions, will formations and consciousness in detail. The 
truth of accumulation in terms of common characteristics are the sensations that lead to the birth 
of future bodies. It leads to rebirth. The truth of accumulation in terms of special characteristics 
is a detailed analysis of thirst and of all the other vexations together with the '""acts marked by 
inflow and outflow of cankers which are the causes and conditions for the five aggregates of 
clinging. The truth of cessation in terms of common characteristics is that which enables the 
exhaustion of thirst leading to rebirth. The truth of cessation in terms of special characteristics 
is a detailed analysis of 89 kinds of exhaustion (of vexations).!"Š The truth of the path in terms 
of common characteristics is the Noble Eightfold Path. The truth of the path in terms of special 
characteristics is a detailed analysis [of the super mundane path] from the patient '"endurance 
of truth of suffering to the realization of the "path of non-learning."*! 


Without penetrating the four noble truths, one is bound to keep on turning in the wheel 
of the five states of samsáric existence, to transmigrate from one worldly existence to the next 
one without cessation. For this reason, the practitioner should contemplate old age, disease, 
death, and all other sufferings and vexations of samsára as being due to the existence of '*? 
body. As for example all the plants and trees come out from the earth, even so as the scriptures 
explain, all beings in the ten directions are born to suffer because they have body. As for 
example a poisoned food can kill a man, no matter whether it tastes good or bad, [so is the 


B Saksikarana, nirodham sáksikartavyam. 
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body]. Without body and mind [linked to it], the sufferings of old age, disease, and death have 
nothing to settle upon, just like a severe storm, devastating big trees has nothing to demolish if 
there are no trees. Thus, speaking briefly, the body and mind [complex] is the root of suffering. 
Just like space is the origin of winds, the trees are the origin of fire, and the earth is the origin 
of water, even so the body is the origin of suffering. Furthermore, just like [the element of earth] 
18s always characterized by hardness, [the element of] water by humidity, [the element of] fire 
by heat and [the element of] wind by movement, even so [ the complex] of the body and mind 
is always characterized by suffering.'** 


Why is this so? Because as long as the body exists, the suffering of old age, disease, 
death, hunger, thirst, cold, heat, wind, and rain are bound to follow it. And as long as the mind 
[attached to body] exists, the suffering of worry, anxiety, fear, resentment, annoyance, and 
jealousy are bound to follow it. When one knows the present bodily suffering, the same is true 
for the suffering in the past, and just as the present and past body is but suffering, the same is 
also true for the future. As for example when one sees that by planting seeds grains are harvested, 
he is be able to deduce that what happened in the past will happen also in the future. Again, it 
is like [experiencing] the heat of fire in the present, one can deduce that it was also hot in the 
past and will be hot in the future. [Similarly] if [the complex] of body and mind does not exist, 
there is no previous suffering, no present suffering and no later suffering. One should know that 
the suffering and pain of the three times exist due to the complex of body and mind. Hence the 
truth of suffering should be contemplated so that disenchantment arises in the mind. The causes 
and conditions of suffering arise exclusively from thirst and from all the other vexations. They 
are not due to fate, time, and nature, nor do they arise without cause. There is no birth without 
vexations. One should know that everything in the world arises from thirst and all the other 
vexations. As all the created phenomena are preceded by !"“desire, therefore all the defilements 
of mind are the causes and conditions for suffering. 


Moreover, it is due to the moisture of thirst, that one is born, there is no birth without 
the moisture of thirst. It is just like dry soil, it cannot be attached to a wall, it can only be 
attached when mixed with water. And furthermore, due to all kinds of defilements, there are 
different kinds of birth. One with many desires will formed by many desires, one with much 
hate and resentment will be formed by much hate and resentment, one with much delusion will 
be formed by much delusion and one with but a few defilements will be formed by a few 
defilements. 


Because one sees the variety of the resultant karma [in the form of different bodies] at 
present, he knows the differences of causes and conditions in the past. As to the future variety 
of births, it also follows the differences in defilements of beings. So, the birth is received in 
accordance with one's karmic acts. If one does not act with hate and resentment, he cannot be 
born in the form of a poisonous snake. All the other remaining forms [of birth] are also like this. 


Therefore, one should know, that thirst and all the other defilements are the causes and 
conditions of all kinds of suffering. When these causes and conditions are extinguished, the 
suffering is extinguished and this is nirvána. Nirvána is called the !Š“separation from desires, It 
1s the extinction of all defilements, it is permanent, without change. In it there is no birth, no 
aging, no disease, and no death, no suffering of separation from the loved ones, no communion 
with those one dislikes. It is a permanent happiness which does not go away. When the 
practitioner attains the cessation that is nirvána, there is no place to go. This is called the 
appeasement of cessation. It can be compared to a burning lamp with its oil exhausted, its flame 
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extinguished, not reaching anywhere in the ten directions. This is called the truth of extinction. 


To attain nirvána there is path of skillful means. [This is the eightfold middle path]. 
[The middle path consists of] concentration, which has three component parts, of wisdom which 
has two component parts and of morality with three component parts. When one abides in a 
moral conduct practicing concentration and wisdom, his wisdom will be able to ascertain and 
understand the Four Noble Truths. This is called the right view. If one follows the right view, 
the discernment of the dharmas will occur. This is called the right thought. These two are called 
the component parts of wisdom. Right concentration, right mindfulness, and right effort are 
called the three component parts of concentration. Right speech, right action, and right 
Iivelihood are called the three component parts of morality. 


By abiding in the pure precepts of morality, one does not let the sprouts of all the 
defilements grow and their power will decrease. This is like planting [paddy] sprouts in an 
inappropriate season, they cannot grow. In case the power of all defilements arises, the 
concentration component part [of the middle path] can obstruct it like a great mountain can dam 
water so that it cannot break through. As for example a mantra is able to prevent the snake 
poison [to be effective]|, even though the snake poison acts repeatedly, it will be unable to do 
any harm. The concentration part [of the middle path] is also like this. As to wisdom, it is able 
to uproot all the bases of defilements. It is like the roaring water in summer that fills the banks 
[of the river] and uproots all the trees. Practicing the three parts of the Eightfold Path which is 
the true, direct and right way to abandon the cause of suffering, [one attains] the ultimate peace 
and stability which is the eternal bliss and non-created. 


If one practices skillfully the aforementioned method, ten'"things will occur; the first, 
his mind will be concentrated and upright so that when different kinds of outer disturbances 
arise, they will not cause [his mind] to move, like a mountain does not recline or move when 
the wind arises all around. The second, he will be straightforward, so that when he listens to the 
teachings of the teachers, he will not see their [personal] shortcomings or merits. His mind will 
follow the dharma teachings, free from doubt, without adding or removing anything. Just like 
entering a dense forest to collect wood, one who [goes] straight gets out easily, while one who 
[goes] windingly, gets out with difficulty. Similarly, in the dense forest of the three realms of 
existence, one who is straight will leave it easily, one who is crooked will leave it with difficulty. 
In the Buddha dharma, only straightforwardness is to be used, the crookedness is to be 
abandoned. The third is shame and the fear of doing evil. They are the supreme remedy and the 
most wonderful ornament to catch and control all the evil thoughts. One who has shame and 
fear of doing evil is a true man, one without them is not different from a beast. The fourth is 
non-negligence which is the root of all the wholesome dharmas. One who is negligent in the 
world loses all that is beneficial. A meditator who is negligent, loses the benefits of nirvána. 
One should know that negligence is like an enemy or a thief always leading the mind astray, 
and that non-negligence is like elders and teachers, who should be respected and served and not 
abandoned. The fifth is '""isolation. Due to this very isolation the non-negligence succeeds. 
When one becomes familiar with the five sensual desires, all kinds of emotions start growing. 
[In order to avoid this], one first has to isolate the body first from human dwellings and only 
then the mind can attain isolation by not thinking about mundane matters. The sixth is few 
desires. It means that the mind does not indulge in searching for material things. If it searches 
for them a lot, it will fall into all vexations. The seventh is contentment. Even though some 
people have few desires, they enjoy good things, thereby losing the mind on the path. For this 
reason, the wise man always inclines towards contentment. The eighth is the mind that does not 
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attach. If when disciples, donors, friends, and relatives come to pay respect, if they visit often 
and bring with them all kinds of trivialities and gossip, such things lead astray from the path, 
and therefore one should not attach to them. AII these should not become objects of clinging. 
The ninth is not rejoicing at worldly pleasure. Like singing, dancing, watching plays and 
choosing good times or days for auspicious or inauspicious [activities], all these mundane 
matters should not be enjoyed. The tenth is endurance. The meditator when he seeks for the 
path [to realization] must endure ten things: mosguito and gadfly bites, being bitten by 
poisonous serpents and centipedes, malicious beasts, scolding and slander, being injured by 
being beaten or hit by objects, disease and pain, hunger, thirst, cold and heat. The meditator 
should tolerate these matters, he should not let them overwhelm him, by them, he should always 
overcome them. 


Moreover, if someone recognizes and understands the symptoms of a disease, knows its 
causes and conditions, knows the medicine which can cure the disease, when he gets to see a 
patient, the patient, according to his needs, should be able to recover guickly. It's the same for 
the meditator. If he knows the real symptoms of suffering, the causes and conditions of suffering, 
and the path leading to the extinction of suffering, and if he gets to know good teachers and 
fellow practitioners [who instruct him], in this way, he may attain the peace and stability and 
appeasement of cessation soon. '** 


Ouestion: When one has attained the deep concentration in the sphere of neither 
perception nor non-perception, he has only weak fetters belonging to that superior mind base 
and his mind has already become pliable. [ For such a practitioner] it is improper to use all kinds 
of outer causes and conditions and all kinds of comparisons and similes to contemplate the four 
truths as in case of a non-believer. 


Answer: This is said not only in regard to those who have [attained] the "summit [of 
mundane concentration=neither perception nor non-perception dhydna|, it refers in sum to all 
the meditators who have [the experience] of the summit [of the world= laukikáagradharma]. 
They only contemplate the four immaterial aggregates of the formless sphere as impermanent, 
suffering, empty, and devoid of self. Being impermanent, suffering, empty and devoid of self, 
they are like a disease, tumor, or arrow piercing the heart. Being all but [products] of causes 
and conditions, they are illusive and deceptive created phenomena. They contemplate nirvána 
as being supreme, peaceful, stable, and blissful. It is not a created phenomenon, it is true, real 
and not illusory. It extinguishes the three poisons and three corruptions. In it the suffering of 
the mind- body complex comes to cessation. Always blaming the four immaterial aggregates 
and their causes and conditions is called the truth of suffering and the truth of accumulation. 
Praising nirvána and the path leading to it is called the truth of cessation and of the path leading 
to it. 
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The Practice of the Four Bases of Supernatural Powers 


When the practitioner attains the four dhyanas and the four concentrations in the formless 
objects, his mind becomes pliable. If he seeks the five [mundane] supernatural powers, he can 
easily attain them on the basis of the fourth dhyana. Even though these can also be attained on 
the basis of the first, second and third dhyčnas“?', if one seeks for them there, their attainment 
1s very difficult and not stable. Why is this so? It is because the concentration in the first dhyana 
1s disturbed by applied and sustained thought. The second dhyána has [too] much joy and the 
third dhyana has [too] much happiness. These [three phenomena] contravene the concentration. 
The four bases of supernatural powers are all characterized by concentration. The meditator 
ought to practice them on the basis of fourth důvana, because only the fourth důyvána is free 
from pleasure, pain, worry, and joy and from in-breath and out-breath. It is the pleasant, 
peaceful, and stable dwelling of the noble ones. That is to say, the four bases of supernatural 
powers succeed due to "concentration based on zeal and "determined striving, concentration 
based on energy and determined striving, concentration based on [purity of] mind, and 
concentration based on investigation and determined striving. One who dwells relying on these 
four bases of supernatural powers can attain anything [he wishes for]."“* 


Ouestion: How does one succeed in the basis of supernatural power that possesses 
concentration due to zeal and determined striving? 


Answer: Zeal is called an ardent desire for the thing one is searching for. Concentration 
1s called one-pointedness without fluctuation of mind. The determined striving is called [the 
mental factors] helping to achieve zeal and concentration, such as faith, mindfulness, ingenious 
wisdom, joy, happiness, etc. When zeal is a prominent factor in aťftaining concentration, that 
concentration is called based on zeal. The same applies to concentration based on energy, purity 
of mind and investigation. As the meditator contemplates the zeal, not letting it to be in excess 
or in deficiency, not letting it to be too much gathered inside or distracted outside, it becomes 
pliable, egual, harmonious, and durable just like the string of a zither, not too loose nor too tight. 
One can play any tune as he wishes. The energy, purity of mind, and investigation are also to 
be understood in the same manner. 


If the meditator learns to fly, the desire to fly is called zeal. The gathering of all the 
scattered thoughts to accomplish this act is called energy. Mind's ability to raise one's body, by 
abandoning the corporeal and mental grossness together with sloth, torpor and excitement. 
When the mind becomes light and workable, it can lift the body due to its lightness, that is 
called [pure] mind. Pondering as to how much zeal, energy, and mental concentration is needed 
so as to be able to let the body rise without disturbing the taste [of balance] between the inner 
and outer material phenomena, that is called investigation. Based on the four bases of 
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supernatural powers, all virtues can be perfected, not just the five supernatural powers.' 
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195 See S.N. Iddhipadasamyutta, tr. Bodhi, 1718. 
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The Practice of Psychic Powers 
Ouestion: Which of the supernatural power arises first? 


Answer: The meditator can start with the one of his liking. 


Ouestion: Ifit is so, why is does the practice of?"! 


first? 


psychic power of mental transformation come 


Answer: The five supernatural powers can do a lot for sentient beings. Why this so? An arahant 
who is wisdom liberated, when he attains [the fruit] of arahatship may reflect in this way: 


There are sentient beings with very dull faculties who do not believe in the Buddhist 
path and belittle the teachings of the Buddha. Now, I have realized what is hard to obtain, 
namely the supernatural power of the exhaustion of cankers. [The belittling of the 
teachings| cause beings to fall into evil ways, so I must give rise to supernatural powers 
in order to convert them. Besides, the Buddha has benefited beings due to his great 
compassion. As to myself, being his disciple, I should assist and benefit beings by means 
of the supernatural powers so that they gain benefits here and now." 


The psychic power of transformation can affect the noble and the mean and subdue all. The 
other supernatural powers cannot do this. That is why the psychic power of mental 
transformation comes first. 


Ouestion: The body of divine beings is shining, because the fire element is predominant 
1n it, and so they are also able to rise in space guickly. The body of hungry ghosts is light and 
[moves] fast, because the wind element is predominant in them, they encounter no obstructions. 
They are light and fast. The Nágas can produce water mentally, because the water element is 
predominant in them, so they are also able to transform their bodies. In the human body the 
earth element is predominant so they have but a little mobility. So how can they fly? 


Answer: Human beings do not move easily because the heavy earth element is 
predominant in their bodies so they seek to learn the supernatural powers. If they were like gods 
or spirits, of what use would the supernatural powers be to them? © Even though the earth is 
heavy, it can move by the power of water. In the same way, the mind power is able to lift the 
body. As for example a monkey can fall from a high [rock] without hurting himself, but if a 
human falls he will be hurt. It is because (at the moment of falling), the mental power of the 
monkey 1s light, swift, and strong, that is why he does not get injured. One should know that 
the body can move in the same manner due to the power of mind being strong. Or, like a human 
being is able to float without sinking in a deep water and keep his body afloat due to the power 
of his mental skills. Therefore, one should know, that even though the human body is heavy, it 
can fly into the space if one's mental power is strong. 


Ouestion: This is trustworthy, but how does one learn [the skill]? 


Answer: Based on the four bases of the supernatural powers, the meditator dwells in the 
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fourth dhydna and contemplates one-pointedly his body as being empty everywhere like the 
cavities of lotus roots. He seizes the characteristics of lightness and speed in his body and 
practices continuously in this way until his mind and body are blend together“““ like iron and 
fire. Thus, he extinguishes the characteristics of grossness in the body so that only [the 
characteristics] of lightness and speed will be there. Due to the power of zeal and other 
wholesome mental formations such as effort and investigation, assisted by determined striving, 
his body becomes like fire in iron, light, and smooth. Besides, the four elements and the matter 
derived from the four elements blend with the body in his body, making it light and workable 
so that it can move in accordance with one's wish. This is like someone taking medicine that 
makes the mind clear, and thereby making his body light and workable. 


As for example, because the four elements and the corporeality derived from the four 
elements are bright and clear in the sphere of subtle forms therefore the eyes [of beings] whose 
bodies are [absorbed] in this sphere also become bright and clear. [This process of learning to 
fly] is like learning to jump in which one is able to surpass others due to his diligence in 
practice.?““ It is like a chick gradually learning to fly further and further. The practice of psychic 
transformation of the body is like this. First, one learns to move the body by inches and 
gradually he can fly far. 


This psychic power of mental transformation is of four kinds: flying in the sky like a 
bird, causing far to become near, making one thing appear by removing another, and [making 
the body move] as fast as the mind. In one snap of fingers, there are sixteen instants (ksanas). 
[One who has mastered the psychic power of mental transformations| should be able to go 
across innumerable lands as many as the sands of the Ganges in just one single instance. Using 
this psychic transformation, one obtains the mastery of the body. One body can become many 
bodies and many bodies can become one, big can become small and small can become big. One 
can become as heavy as Mount Sumeru or as light as a feather. In this way, the practitioner 1s 
able to act in accordance with his wishes.2““ 


And furthermore, if a Bodhisattva attains this power of mentally transforming his body, 
he can cross innumerable lands and beings see him reaching there without him actually moving 
from his original place. The Bodhisattva thus teaches the Dharma and converts beings in these 
lands as well as in his place.?““ [Or] if there are gods attached to the perverted view of 
permanence, he is able to use supernatural powers to convert them. [Or] he can manifest the 
burning of all lands in the chiliocosm so that sentient beings there see the destruction by burning, 
and yet all these lands will not be harmed. [Or] if beings give rise to infatuation and pride, he 
will manifest as Vajrapání, holding a diamond scepter in his hand emitting fire. Those who see 
him will be afraid and subdued and will worship him. 


Some people cherish the appearance of the holy universal monarch, so they manifest 
this body to teach the Dharma, or they manifest [the body] of Indra, or of Mára the king [of 
death], or they manifest as Buddha's disciples, or Pratyekabuddhas, or in the body [the fully 
awakened Buddha, or he manifests any kind of body that beings like to teach the Dharma. Or 
a Bodhisattva can appear in the sky with his legs crossed, emitting all kinds of rays from his 
whole body in order to teach the Dharma. [Or] sometimes he manifests himself in the lands of 
the chiliocosm bedecked with all kinds of ornaments made of seven precious substances with 
flags and decorated canopies, [or] in all kinds of entertainment places to teach the Dharma. Or 


22Compare for example with Y.B.S. Šrávakabhimi ed. K.Shukla:462 

205 Tbid :463. 

204 

205 On supernatural powers of Bodhisattva see for example Dasabhiimikásůtra, Mithila 1967, ed. P. L. Vaidya, 
22 


he lets all the lands of the chiliocosm become one ocean covered with blue and red lotuses and 
teaches the Dharma amid them. Or he sits on the top of Mount Sumeru and teaches the Dharma 
with brahma-like voice, letting beings in all lands hear it. Sometimes, beings do not see his 
appearance only hear the sound of his Dharma discourse. Sometimes, he appears in the body of 
a gandharva and let beings enjoy his play and afterwards he teaches the Dharma to them. Or he 
may also manifest himself as a Nága king and teaches beings the dharma through the rumbling 
sounds of thunders. In this way, the Bodhisattva uses all kinds of conditions and skillful means 
to demonstrate his psychic transformations in order to guide all sentient beings. 


Ouestion: Is it not the case that all these things created by psychic transformations are 
ilusory? 


Answer: The meditator first understands that all of the phenomena are illusive and 
deceptive like an illusion or a product of magic. As for example, one can make clay into any 
shape according to one's wish, or as a man of great merit can make snow fall in summer or 
flowers bloom in winter or stop the river flow, or as a sage in his anger can turn tigers, wolves, 
or ions into stone, so what difficulty is there in using the power of concentration for psychic 
transformation of things? 


And furthermore, all objects have their specific 2% component parts so that [an 


experienced meditator]| can expand the characteristics of some parts and conceal the remaining 
characteristics by his psychic power. As the scriptures explain, a bhiksu who has attained the 
mastery of psychic powers, when he sees a big tree wishing to make it earth, it becomes all but 
earth. Why is this so? It is because the tree is composed of earth as well as of water, fire, and 
wind. In the same way one can transform objects into gold, silver, and all kinds of precious 
substances in accordance with his wishes. Why? Because the trees, (etc.) are composed of 
207pure elements. 


Ouestion: How to explain the psychic transformation of objects from something into 
nothing in its substance, and in its details? 


Answer: There is a saying that the atoms of matter derived from the four elements in 
space can be transformed into the shape of a human body through psychic powers. As for 
example a person when he dies is reborn in accordance with the circumstances of his 
meritorious and non-meritorious deeds, either in heaven or in hell. The combination of atoms 
to produce a corporeal transformation is also like that. These are the characteristics of the 
supernatural power of psychic transformations of things. 
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206 Oj fen=avayavadharma. 

207 Jing fen= pure elements should refer to the pure characteristics of the four elements; hardness of earth etc. 
Pure elements mean the pure characteristics of the elements like hardness of earth, etc., so /aksana prthvi or 
earth in terms of pure characteristics as opposed to samvrtti prthvi, or conventional earth. 
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The Practice of the Divine Ear 


If the meditator wishes to seek for the divine ear, the basis of his practice should also be the 
fourth dhyána. He should practice the four bases of supernatural powers as explained before for 
making his mind pliable so that he is able to fix his mind on the contemplation of the sounds of 
all sentient beings. He pays attention to different characteristics of sounds and always meditates 
on whatever sound he hears. If his mind goes to other objects, he gathers and brings back [to 
the meditation object]. He always ought to practice one-pointedness, so that the ear's sensitivity 
in his ears will become the derived materiality of the sphere of subtle forms.*“* This is called 
the practice of the divine ear by means of which one is able to listen to the sounds of [beings 
in] innumerable lands in the ten directions. Such as divine sounds, human sounds, nága sounds, 
asura sounds, gandharva sounds, candála sounds, great serpent's sounds, animal sounds, 
hungry ghost sounds, the sounds of agony of denizens in hell, gross and subtle sounds, loud and 
soft sounds—he will be able to hear them all. 


When the Bodhisattva's mind concentration becomes deep enough, he will hear the 
voices of the Buddhas in the ten directions, he will listen to the teachings of the Buddhas without 
grasping any sign. It is because he regards the real dharma as supreme, relying on its deep 
meaning rather than on words. What is the deep meaning? It is the knowledge that all 
phenomena are empty, signless, and non-created. Thus, he does not allow wrong views to arise 
as he also does not grasp on to the meaning of the objects. With all objects becoming 
ungraspable, not holding on to any signs [of objects] means relying on the deep meaning, not 
on words. 


Moreover, (the Bodhisattva) meditator relies on those sůtras with the explicit, ultimate 
meaning, not on the sůtras that do not reveal the explicit, ultimate meaning.*!“ (That is to say), 
all the sůitras have an explicit, ultimate meaning, because [they reveal] the ultimate emptiness 
of the phenomena and their inexpressible characteristics. Therefore, all the sůtras are with an 


208 Compare V.M. tr., 446, aso D.N. 1, 179., or Šravakabhimi :465 
209 See for example the explanation of the four refuges of Bodhisattva in Y.B.S. Bodhisattvabhiimi, Jayaswal in. 
Patna 1966, N. Dutt ed., 175-6. Here first refuge is called 
Also compare Bháavanákrama 2, 242. 
20 Y,B.S. Ibid: nitartham siitram pratisarati na neyártham. In Y.B.S., it becomes the third refuge, here nevartha 
translated as fei liao vi. 


explicit meaning. If one does not rely on it, all the sůitras will not become of ultimate meaning 
for him. Why is this so? He follows the sound, not the deep wisdom. However, the real 
characteristics of sound will also gain a deep meaning, when both [the meaning and sound] 
become inexpressible. This is called analyzing the sůtras in accordance with their explicit, 
[ultimate] meaning, not without it. 


And furthermore, the meditator should rely on *!"wisdom, not on a differentiating 
consciousness. Why is this so? The meditator should know that the characteristics of a 
differentiating have arisen due to the intermingling of causes and conditions, the consciousness 
as such is devoid of self-characteristics. The characteristics of consciousness are formlessness, 
non-resistance and invisibility. They are free from knowledge, free from [the process of] 
differentiating, illusive, deceptive and [unreal] like an illusion. If one understands the 
characteristics of consciousness in this way, consciousness then becomes wisdom.*!* This is 
why one should rely on wisdom and not on a differentiating consciousness. [With this 
understanding], even though the meditator may let differentiating consciousness arise again, he 
will not be attached either to a differentiating consciousness or to wisdom. When one knows 
the suchness as being [the true] characteristic of consciousness, consciousness becomes wisdom. 
By these very characteristics of wisdom, one should teach the sentient beings. 


Furthermore, the meditator should rely on the?!*Dharma, not on person. Why is this so? 
If there really were an existing person in the teachings of the Buddha, no one would be pure 
[enough] to attain liberation, since all the phenomena are devoid of [a lasting] self or person. It 
is merely in terms of a worldly convention that one speaks of self or person and therefore, a 
meditator ought to rely on Dharma, not on person. That which is called the Dharma, is the nature 
of all phenomena and the nature of all the phenomena is the unborn nature. This unborn nature 
1s the ultimate emptiness and this ultimate emptiness is perfectly unutterable. Why is this so? 
One explains the Dharma by using words, but there are no words in the Dharma and no Dharma 
in words. Because language is characterized by no [words] language and all words are 


characterized by the non- words?'“. 


Therefore, the *""sůitras explain the teaching of the Buddha as non-manifested and 
unutterable. The meditator who uses the divine ear to listen to all the teachings of the Buddha 
does not allow attachment and view either to people or to the dharmas to arise. If he 
differentiates [the phenomena in terms of duality, it is not the Buddha's teaching.*'“ It becomes 
the Buddha's teaching when characterized by non-duality. The meditator listens to the very deep 
meaning of the Dharma, relying on the power of his divine ear in order to instruct sentient 
beings—this is called the supernatural power of the divine ear. 
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2 Jňanapratisaranam na vijňanam. 

22 Compare with Bhavanákrama 2, 243. 

23 Dharmam pratisarati na pudgalam. 

24 Compare for example Y.B.S., Bodhisattvabhiimi, N.Dutt ed. Jayaswal I. Patna,1966; Tattvárthapatala: 25-39. 
25 Vimalakirtinirdesasiitra ? , Mahaprajňaparamitásttra. tr. Kumárajiva ch. 70 San hui pin. 

216 See Maháprajňápáramitásůtra, tr. Kumárajiva ch. 74 Pian xue pin. 
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The Practice of Knowing the Mind of Others 


If the meditator wishes to attain [the supernatural power of] knowing the mind of others, he 
contemplates his own mind first by seizing its characteristics of arising duration and cessation. 
He also understands the characteristics of the defiled, non-defiled, concentrated and scattered 
mind, etc.2"? Moreover, he contemplates the objects of mind, in terms of pure or impure, near 
or far, or big or small and having seized the characteristics of consciousness inside and outside, 
afterwards he takes the different appearances of sentient beings as objects of his contemplation. 
He seizes the characteristics of greedy minds, angry minds, prideful minds, miserly minds, 
jealous minds, worried minds, fearful minds and of the minds that manifest all kinds of verbal 
expressions and sounds. And he thinks: “Time is like my mind, when the mind arises, lasts, and 
disappears, it does the same. When I know the objects of my own mind, I also know the objects 
of the mind of others. When I know the characteristics of forms and verbal expressions of my 
mind, I also know those of others". He persists in learning characteristics of minds and having 
become well-versed in this practice, he attains the knowledge of the mind of others. 


At that time, he just sees the minds and the mental factors of others like one with clear 
sight observes fish in the limpid water. He sees all kinds of fish—big, tiny, beautiful, or ugly— 
even though the water may conceal them, due to the clarity of water, he sees them all. 


In the same manner, meditator is also be able to see the mind of sentient beings, even 
though it is concealed by the flesh, due to the power of his knowledge of the mind of others. 
When he has attained the knowledge of the mind of others, teaching the Dharma to the crowd, 
he first understands the minds of the audience. He knows what kind of deep mind those beings 
use to practice what kind of method and what makes them happy. As he knows the purity of his 
own mind, he also understands that the mind of sentient beings can be pure. He is like a clear 
mirror reflecting the original forms of objects, whether short or long, sguare or round, gross or 
subtle, without adding or removing anything."?“ How is this possible? Even though a mirror 
does not differentiate, nevertheless it can reveal the forms of objects because of its purity. 


219 Compare V.M. tr., 448-450. 
220 Compare Bhávanákrama 2, 248-251. 


The meditator is also like this. Since his mind is pure, objects do not have a definite 
shape. He knows all the minds and mental factors of sentient beings because of the purity of his 
mind. If among his audience there are beings in whom the sensual desires prevail; he will know 
their minds and teaches the Dharma for abandoning of sensuality to them. It is the same with 
hate and resentment. How can this be? The true mind is characterized by freedom from 
impurities in the form of desire, hate, and delusion.“*! If among his audience there are beings 
searching for the vehicle of disciples, he will also know their mind and teach them the Dharma 
accordingly. Even though he teaches them [the Dharma for disciples], he knows that the nature 
of the Dharma is free from smallness. As to the individuals searching the path towards the 
realization of Buddhahood for themselves, he will also know their mind and teach them 
accordingly, knowing that the nature of the Dharma is free from the middle [grade]. As to the 
individuals searching for the great vehicle, he will also know their mind and teach the 
appropriate Dharma to them, while knowing that the nature of dharma is also free from 
greatness.??? 


The practitioner [of the knowledge of the mind of others] is also like this, he teaches the 
Dharma in accordance with the variety of the minds of sentient beings without holding on to 
differentiations as to mental forms. Even though he teaches the Dharma differentiating the three 
vehicles, he does not spoil the dharma nature. Since he does not spoil the dharma nature, he 
knows thoroughly the mental conduct of all beings. Knowing the use of his own mind, he will 
know the [use of the] mind of others. As [he knows] his and others mind is free from following 
or opposing mental differentiations. He will know the continuity of the mind of sentient beings 
as of a rivers flow. Having realized the nature of the mind, he knows the nature of the dharmas 
to be also like this. Thus, the [true] knowledge of the mind of others is in knowing the mind of 
sentient beings in order to teach them the Dharma without spoiling [the nature of the mind). 
This is called the supernatural knowledge of the mind of others. 
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21 See for example Maháprajňaparamitá, Fo mu pin. 
222 See for example T.1582, Gunabhadra, Bosa shan jie pin, ch. 20, Bosa gong de pin. 
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The Practice of Knowledge of Past Lives 


If the meditator wishes to have the knowledge of the past lives, he should be aware of what he 
is doing at the moment and then take the mind to the past events. Thus, he should turn his 
attention to the happenings that occurred last night, yesterday, and the day before yesterday. He 
continues by remembering the events of the past month, tracing back from the present to early 
childhood. This can be compared to a traveler contemplating and recollecting the places he has 
traversed during his journey. When one has practiced like this, if one's power of concentration 
1s good, one will be able to recollect the time one has spent in the womb and the time of birth. 
[In a due order] one will know the places and circumstances of one's previous death and birth 
in one, two, three, or hundreds, up to innumerable past lives.*?? 


By virtue of his knowledge of past lives, he will know the events of his own lives and 
the lives of other beings as many as sands in the River Ganges. He will recollect them all. The 
meditator will be able to instruct beings using this knowledge of the events of their past lives. 
Thus, he will say to them: “I was born in such a place, had such a name, belonged to such a 
caste, had such a lifespan, enjoyed such pleasures, and endured such suffering". He will also 
explain the events in the past of other persons. On the basis of the power of the knowledge of 
past lives the practitioner will know the circumstances of the wholesome and unwholesome 
deeds of beings in their past lives. That is to say, one will know the background of beings as 
related to their practices of disciples, of Buddhas for themselves, and of Bodhisattvas in 
previous lives, and teach the Dharma for them according to their conditioning. 


Furthermore, due to the power of knowledge of past lives, the meditator will himself 
know the roots of merits that he has planted in the presence of all the past Buddhas without 
transferring them for the sake of the unsurpassed perfect realization and he will do the 
transference in the present. The meditator will also know that the past phenomena disappear 
without going anywhere and that the future phenomena will arise without coming from 
anywhere. Even though he will know the past to be without beginning, he will not allow the 
view of no beginning [eternal view] to arise. Even though he will contemplate how the beings 
in future are extinguished and enter into nirvána, he will also not allow the extreme view [of 
annihilation] to arise. 


While recollecting the past lives, the meditator will be able to increase his roots of merits 
and remove the innumerable causes and conditions of unwholesome. Why is this so? Because 
he will know that all phenomena are characterized by being neither new nor old. When he has 
attained this wisdom, he will contemplate the pleasures and sufferings in the past lives and all 
created phenomena as if they appeared in a dream.*“* Due to this, his mind will not be 
disenchanted in samsára and will give rise to compassion for all the sentient beings. When one 
knows that all the [mundane] phenomena are constructed, one will think:" I have been 
transmigrating in samsára milliards of billions of innumerable past lives and all of them were 
allusive and unreal. As to the transmigration in samsára of all the sentient beings, it is also like 
this. As the four elements and four immaterial aggregates are not real, the four elements and 
the four immaterial aggregates must also be ultimately unborn. 


Moreover, owing to his knowledge of the past lives, the meditator will recollect his past 
life like a universal monarch and that all the pleasures he enjoyed were impermanent, bound to 


223 Compare A.K.B. ch. 7 verse 42, or D.N. 1: 80, V.M. tr.:451-464, Y. B. S Šrávakabhiimi Shukla ed., 465. 
224 See for ex. M.P.P. tr. Kumárajiva ch.45 Wen chi pin. 


disappear. Even the long-lasting pleasures of Indra are also impermanent, bound to disappear. 
The ornamented pure lands, the supreme forms of all Buddhas and Bodhisattvas, and the 
teachings they have delivered are also but impermanent. What is there to say about the rest? 
Having contemplated in this way, the meditator's mind will become disenchanted and detached 
so that based on his knowledge of the past lives he will enter [the samádhi] of impermanence 
and emptiness. As he will contemplate the emptiness and impermanence of all the phenomena, 
he will let compassion arise, when he sees all the sentient beings attached due to their mental 
perversions. Practicing compassion in this way, he will gradually succeed in attaining the great 
compassion. When he has attained the great compassion, all of the Buddhas in the ten directions 
will praise his virtues as a Bodhisattva. This is called the supernatural power of the recollection 
of past lives. 
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The Practice of the Divine Eye 


If the practitioner wishes to seek for the divine sight, he starts by fixing his mind on the signs 
of **Šlight—the light of a lamp, of bright beads, or that of the sun, moon, stars, etc. When he 
has mastered these bright signs, he will be able to see at the daytime even with his eyes closed. 
At night, he will also see these bright signs clearly with his [mental] eye without bringing them 
to mind. He practices constantly, contemplating brightness, attaching his mind to it, not letting 
it go anywhere else. If his mind is scattered, he gathers it and brings it back to one pointedness. 
If he practices like this, the sensitivity of his eyes derived from the four elements will take on 
the nature of the sphere of subtle form.??" This eye is called a divine eye. Because it is composed 
of the four elements belonging to the divine sphere, it is called the divine eye. It is called the 
great eye because it is [of the nature of] the clear eye of the sages and saints. 


When the meditator obtains this divine eye, he sees the trees of the iron mountains 
surrounding the Mount Sumeru and all different lands without obstacles. By his non-obstructed 
eye he is able to see innumerable Buddhas in the ten directions, together with their ornamented 








S1A=H [5] 
26 HRYE=ICH [4] UT] E515] 
227 See V. M. tr., 465-471, also D. N. 1: 180, A. K. B. ch.7 verse 42,Y.B.S., Srávakabhiimi, 466. 
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[Pure-lands]. At this time, he will be able to realize that all the Buddhas are one and also see 
one Buddha is [egual to] all Buddhas. Since the nature of the Dharma is indestructible, when 
he sees the bodily characteristics of the Buddha, he will realize that his own [real] bodily 
characteristics are also like this. *2“ Since his own bodily characteristics will be pure, [for him] 
the characteristics of all the phenomena will also become [pure] like this. If he perceives the 
purity of the Buddhas, he will also perceive the purity of the disciples without differentiations 
in terms of duality. Except for the beings in the formless sphere, he will see the immeasurable 
lands and beings in the ten directions, in different good or bad states of samsáric existence, such 
as denizens of hell, animals, hungry ghosts, humans, and gods and he will know the karmic 
causes and effects of all the sentient beings in the six states of existence in the ten directions. 
[That is to say]: these beings are born among gods or humans as a result of the causes and 
conditions of their wholesome deeds while those beings are born in the three lower states of 
existence as a result of causes and conditions of their unwholesome deeds. 


The practitioner while practicing the divine eye will see all kinds of sentient beings and 
yet he will not allow the perception of [real] beings to arise due to the power of his wisdom. 
This is because all phenomena are free from the notion of [real] beings. Even though [the 
practitioner of the divine eye] perceives the continuity of karma and its results, he also enters 
into [the sphere where] all dharmas are devoid of karma and its results. Even though one's 
divine eye sees all forms, nevertheless due to the power of wisdom, it does not hold on to their 
signs. It is because all forms become emptiness. 


And furthermore, the practitioner of the divine eye perceives [all forms], no matter 
whether obstructed or without obstruction, near or far, above or below. He sees the pure and 
delicate forms of gods in the sphere of subtle form without them seeing him, even the great 
Brahma does not see him. These are the meanings of different supernatural powers as explained 
in detail in the Maháyána. 


228 Compare Pratyutpannabuddhasammukhávasthitasamádhi, see for ex. Bhavanákrama 3, 255-6. 


Akásaňc as 


Aryamárga 

Abhidhyá 

Abhijňá 

Abhimukha 

Absorption fBZE 

Adarsana £ Halso see not visible to eye 
Adhyátmikasamprasáda VJ75?£ or PŮ 
Adukhásukhavedana 

Advanced (practitioner) 4 31T 
Aggregates 

Agitation 

Aklista 

Akrta 

Akusala 

Anátman 

Ananta 

Anásrava 

Aňga 

Annihilation view 

Applied thought $% 

Apramáda 

Aprameya 

Arising 

Arůpin 

Asaiksa 

Asubhabhavana Bi1?$ 
Atom 
Auddhatya 
Avyákrta 
Avyápáda 
Awareness š* 



























































Beginner (practitioner) 4J31T 
Bháva 

Bhávaná 

Bhůmi 

Brahma 
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Caksurindriya 
Canker 
Cessation 
Cetaná 
Characteristics 
Contemplation 
Contemplation of impurities T )3-—also see asubhabhávaná 
Contemplation of the pure žl 








Daurmanasya 

Daurmanasyam 

Deep concentration fi1E—also see absorption 
Desire realm 5 
Determined striving 

Dhyána 

Disgusting or disgust ž$|EK—also see nirveda 
Divyacaksus 

Divyasrotra 

Drsti 

Duhkha 























Effort $5 2£—also see virya 
Eguanimity 
Excitement fř 

















Fetter 45 
Four bases of supernatural powers 





Grief Z, also see worry 


Happiness 4 
Hate 
Hindrance 
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Intermediate (practitioner) 73T 
Investigation /SÉ 





























Joy = 


Káma 
Kámadhátu 
Kámaraga 
Káya 
Karuná 
Kaukrtya 
Kausidya 
Ksánti 
Kusalamůla 


Laksana 
Lobha 


Loving kindness 

















Mahábhůta 

Mental base 

Mental happiness Ž/ 

Mimámsa [E |fE—also see investigation 
Muditá 


Naivasamjňánásamjňáyatana 
NiIvarana 

Nirmána 

Nirveda 


Obstacle ž5, also see hindrance 
Obstruction žŠ 


Pain T3—also see suffering 





Paracittajňána 
Paramánu 
Paryávasthána žlž 
Paryáaya 


Pleasant sensation (4:4 
Pleasure “fÉ—also see happiness 
Prápti 

Prahána 

Prajňá 

Prajňávimukta Pratisarana 
Prasáda 

Prasrabdhi 

Priti 

Prthagjana 

Purity of mind 


Rága 

Rapture 

Realm of desire 5 
Rddhi 
Remorse Ej 
Resentment É 
Resisting S% 
Růpadhátu 


























Samádhi 


Samprajanya 
Samprayukta 
Samudáya 
Samyojana (5 
Sapratigha 
Saumanasyam 
Sensitivity (E 
Sensual desires É£ 
Sthiti 

Styana 

Suffering 7 
Supernatural powers 
Sustained thought jáji 




















Tiksendriya 
Trsná 


Ubhayatovimukta 
Upadrava 
Úsna 


Vexations I5á 


Vicikitsá 
Vijňánantyáyatana 
Vikalpa 

Vipáka 

Virya já XE 
































Worry Ž 


Yogin 


Zeal $ialso see chanda 





